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Introduction 



Faith in God is the hub of Sikh theology. A Sikh is essentially 
a man of God. God, in Sikhism is Akal Puiakh, the Person. 
Devotion, adoration, prayer, recitation and meditation on Mis name 
is central and cardinal feature of the life of a Sikh. According to 
Sikhism, the ultimate goal of a man's life is union with the 
Almighty. In order to achieve this stage a Sikh must know what 
'God' is and how can we become self-realized. 

This book by Dr. Rajinder Kauris based on her thesis "The Sikh 
Conception of Godhead" (1961). She has diligently dealt with the 
issue of the concept of God in Sikhism. The author has elaborately 
and clearly presented the issues involved in Sikh concepts. It is 
remarkable to note that, though Dr. Rajinder Kaur completed her 
research in 1961, none has been able to surpass her thesis. This 
remains to be the best work on the subject. 

Dr. Rajinder Kaur was not just a scholar but a practicing 
devoted Sikh as well. She was the daughter of the famous Akali 
leader Master Tara Singh. She was an active politician too. She 
participated in all the Akali agitations. She was also elected to the 
Upper House of Indian Parliament. During her term She made 
several speeches on various issues concerning the Sikhs, the Punjab 
as well as other issues. She spent her life as &Sant-SipahL She lived 
and died for the Sikh nation. 

Dr. Rajinder Kaur was born on February 10, 193I,atAmritsar. 
She received her Ph. D. degree in 1961. She was the first Sikh 
female to achieve this honour. Besides this thesis She contributed 
hundreds of articles, editorials and essays. She was the editor of the 
famous magazine Sani Sipahi from 1983 to 1989. She was superb 
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as a journalist too. She was killed by a group of militants in Feburary 
5, 1989 at Batginda. She was a great leader of the Sikh nation. 

Sikh Itihas Research Board is proud to publish her scholarly 
work on the eve of the tercentenary of Khalsa. 1 hope that the 
scholars and the average readers shall equally be benefitted by this 
book. 

Dr. Harjinder Singh Dilgeer 
Director 

Sikh Itihas Rescach Board. 
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The Need Of The Present Study 



Sikhism is the religion founded by Guru Nanak Sahib 
( 1 469- 1 539) . He had nine successers # Of them the poetry of the first, 
second, third, fourth and eighth successor is preserved in its 
authentic form in Guru Granth Sahib, and that of the ninth successor 
is found in the Dasam Granth (The B ook of The Tenth Master) . The 
poetic utterances of all the Sikh Gurus form the sacred Scripture of 
the Sikhs. All the ten Masters are treated as one, the form changed 
but the spirit of the founder remained the same, and abided in the 
succeeding nine forms 1 . The ten Masters are known as Ten Nanaks. 

The sacred Scripture, Guru Granth Sahib, is treated as the 
Eternal Successor Guru of the Ten Gurus (the Guru-Eternal) 2 , and 
is worshipped as the embodiment of the Eternal Divine Word 
communicated to the world through the Word of these ten Nanaks 
who were as if incarnations of the Word 3 (Sh-&bad=Sabda) and 
whose Words 4 (Bani) therefore came straight from the one source, 
the one inexhaustible, uninterrupted source of all revelations. 

Sikhism, as such, is, however, not exhausted, as far as its 
contents are concerned, by the sacred Scripture (Guru Granth Sahib 
and Dasam Granth) . Sikh revelation and inspiration is not confined 
to the sacred Scripture; it also includes the lives of the Gurus 
themselves, the lives of the individual Sikh saints (Gurmukhs) and 
martyrs (Shaheeds), and the life of the community as a whole in its 
historical evolution, from Guru Nanak to the Khalsa, and on to the 
Sikh nation. In other words the four pillars of Sikhism are, the Guru- 
Bani or Saba Gur Karni; Gurmukh Rahini, and Guru Panth. 

The Khalsa (the Order of the Sovereign, and belonging to God 
Himself) or the Sikh Panth (The Sikh way), a compact, easily 
distinguishable body, was organised by the tenth Nanak, Guru 
GobindSinghSahib(1661-1708).Hewasnotonly aprophet-mystic 
butalso a great social revolutionary, apolitical architect and welder, 
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a far-sighted military republican creative general and one of the 
world's greatest narrative, descriptive, autobiographical and martial- 
ballad writers. 

The Sikh Community 5 is the smallest religious-cum-cultural- 
cum-linguistic-cum-political minority in India. There are only 
twenty million Sikhs. "But their importance in the Indian Social, 
political and religious life is out of proportion to their number", 
writes Duncan Greenless 6 . Almost the same idea is expressed by 
Cunningham, "The Sikhs do not form a numerous sect, their 
strength is not to be estimated by tens of thousands but by the unity 
and energy of religious fervour and war-like temperament. They 
will dare much and endure much 7 ." Pre-1947 Punjab was the 
homeland of the Sikhs and they look upon it as the jews do upon 
Israel except for the fact that the Sikhs made the Punjab and ruled 
over it with justice, equity and fairplay until the British cheated 
Maharaja Dalip Singh out of his territory. Every dust particle of the 
Punjab, their homeland, is dyed in the blood of the Sikh martyrs. 

"In fact the Sikh religion is the one which should appeal to the 
occidental mind. It is essentially a practical religion. If judged from 
the pragmatical stand-point, it would rank almost the first in the 
world. Of no religion can it be said that it has made a nation in so 
short a time; that it should have transformed the outcast Indian, a 
notoriously indolent and unstable person, into a fine and loyal 
warrior, is more than a miracle. A religion which combines the most 
passionate devotion with heroic conduct in daily life is really 
worthy of study. Guru Granth Sahib, apart from its religious 
importance, is certainly one of the world's masterpieces of poetry. 
Among the world's scriptures, few, if any, attain so high a literary 
level or so constant aheight of inspiration", writes Duncan Greenless 8 . 

Notwithstanding the important role played by Sikhs and 
Sikhism, this religion has not received a fair deal at the hands of the 
non-Sikh scholars. Some have presented Sikhism as a minor off- 
shoot of Vaishnavism or Bhagawatism and have linked it with 
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medieval Hindu saints, not bothering themselves about the particular 
distinguishable Sikh contribution to Eastarn religion andphilosophy. 
Sikhism came up not as a growth out of national life and character, 
but appeared or manifested as a new original religion under the 
influence of the great prophet. Guru Nanak Sahib. Although the 
influence of national life can not be denied yet it may have a 
negative influence. Like the Catholic religion, Sikhism came 
abruptly not so much by development but by a kind of crisis under 
the original influence of the inspired soul of Guru Nanak Sahib, 
Some ideas in Sikhism are indeed similar to the ideas in the already 
existing religions. This, however, does not mean that Sikhism is 
identical with one school of Indian thought or the other, even 
though it has been said, "In religion there is no new thing, the same 
ideas are worked up again and again 9 /' 

Sikhism is individual in character. Individuality means 
independence of growth. It is not necessarily unlikeness. There can 
not be complete unlikeness, since man, the world over, is the same, 
especially so far as the aspects of his spirit are concerned. 
Resemblances in religions are necessary traits that must exist 
between inspired or revealed spiritual systems; they show that all 
religions have for their purpose, leading of man to a higher life than 
that of the lower passions and appetites. The Gurus believe that 
differences between religion and religion and between one way of 
worship and the other are due to the different environments and 
different conditions of different countries, but inreality all religions 
are one and the same. 'The temple and mosque are the same; Hindu 
Tuja, Muslim 'Namaz' are the same; the apparent difference is the 
effect of the differing social and climatic conditions in different 
countries", says Guru Gobind Singh 10 . 

The inability of the non-Sikhs to appreciate the essential and 
distinguishing characteristics of Sikhism is reflected in the following 
quotations, which reveal a sad lack of research and valuation, of 
sympathetic appreciation and comparative study :- 
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(i) "Sikhism may be regarded either as a reformed Brahmanism 
or as a separate religion. It was started by Kabir 11 ." 

(ii) "A synthetic cult like Sikhism only increases the number of 
creeds, although their contribution to mutual understanding 
cannot be questioned 12 /' 

(iii) "The most remakable of the numerous sects connected more 
or less directly with Kabir is that of the Sikhs, the * disciples' , 
which alone of all the branches of Hinduism took shape in the 
end as a national religion 13 ." 

As a student of philosophy and religion I long felt the need of 
the present study when I met statements like the foregoing. On no 
ground can Sikhism be spoken of as a sect of Hinduism for the 
Gurus assumed a critical, almost a hostile, attitude towards the three 
cardinal institutions of popular Hinduism, the priesthood, the caste 
system, and the supremacy of the Vedas. A careful reading of the 
Guru Granth Sahib completely convinces us that Sikhism should be 
regarded as a new, separate religion rather than as a reformed sect 
of the Hindus 14 . 

Among the important works on Sikhism which are satisfactory 
from one angle or another are those by the following, arranged 
chronologically :- 
English- 

(i) Trumpp 15 , (ii) Macauliffe 16 , (iii) Miss Dorthy Field 17 , (iv) 
Roop Singh 18 , (v) Puran Singh 19 , (vi) Sir Jogindera Singh 20 , (vii) 
Raja Sir Daljeet Singh 21 , (viii) Khazan Singh 22 , (ix) Widgery 23 , (x) 
Principal Teja Singh 24 , (xi) Dr. Sher Singh 25 , (xii) Duncan 
Greenless 26 , (xiii) Dr. Mohan Singh 27 , (xiv) S. Sardool Singh 
Caveeshar 28 , (xv) Dr. Gopal Singh 29 . 
Punjabi :- 

(i) Bhai Gurdas 30 , (ii) Pandit Tara Singh 31 , (iii) Pandit Man 
Singh 32 , (iv) Pandit Gulab Singh 33 , (v) S. Santokh Singh 34 , (vi) 
Pandit Sadhu Singh 35 , (vii) Bhai Kahan Singh 36 , (viii) Dr. Mohan 
Singh 37 , (ix) Bhai Jodh Singh 38 , 
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While in my humble opinion none of them has given a full, 
specific and distinguishing Sikh conception of Godhead 39 , widgory 
has certainly tried to bring into light the distinguishing Sikh 
conception of Godhead; it is a pity, however, that his work is very 
sketchy and appears only as a short survery in his Comparative 
Study of Religions. 

A nation is known by the God it worships just as amanis known 
by the company he keeps 40 . 4 'The ultimate principle which determines 
the character of a religion is the object it worships, or to use the 
simple old term its idea of God. The character of the followers of 
a religion depends upon the conception of God they are taught to 
adopt. If your God is too abstract, you have a natural distrust for 
sentiments; if your God is too sternly just, tenderness and mercy 
have little influence on your character; if your God is too tender and 
indulgent, your moral character and your theology lack insight 41 ." 
The conception of God is the corner-stone of a religion. The idea of 
God has been called the regenerntive and regulative idea of all 
religious systems and religious movements. Guru Amar Das Sahib, 
the third Nanak, states, "O Mind, you become like the one you 
worship and this likeness manifests itself in your acts 42 ." "There is 
nothing of great importance, as there could be nothing more 
ultimate. Even the very attitude of one man to another or of one 
nation to other varies with the conception of God. The outlook on 
the world changes the moment the view on God changes. And if we 
have intellectual vigour to ascend from effect to causes, we would 
explain political, economical and social phenomena less by credit 
sheets, balance of trade and reparations, than by our attitude 
towards God 43 ." 

To understand Sikhism, therefore, it is necessary to know 
precisely and in full the Sikh concept of Godhead. Once it becomes 
clear what the Sikhs mean by Waheguru Sat- Nam, Sat Sri Akal, the 
whole of Sikh religion — Panth, Khalsa — becomes an open book. 

The Sikhs have been called God-conscious people. To 
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distinguish the Sikhs from Shaivities, Vaishnavites, Budhists, 
Jains, Christians, Mohammedans and Zoroastrians (so called after 
the name of the prophet, the Sikhs are called "Akalis', Deathless 
Ones, who belong to the Immortal Akal or "Khalsa", the 
God-belonged ones, organised as an order. Even the word Sikh 
means a learner, who sits at the feet of the master to learn of God 
and His ways. A Sikh is God-centered; love and service to the lord 
is the mainspring of Ms life. The Sikh faith is, therefore, entirely 
based on the Sikh conception of Godhead. Not only Sikh religion 
and philosophy but also the ethical and social conceptions of the 
Sikhs have God as their pivot. 

Non-Sikh writers, who have tried to represent Sikhism as an 
off- shoot of Hinduism, have fathered on it a very unsatisfactory and 
confounding conception of God. Not one has been able to give a 
well -integrated conception of Godhead as reflected in the Sikh 
Scripture. Guru Granth Sahib, the Sikh Scripture, does not really 
give up a logical system; it embodies intuitions and revelations, 
received in the high flights of inspiration; which, as such, are 
"unsystematic" and "unmethodical". They are infinitely suggestive, 
however, and do much more to awaken spiritual insight in us than 
does "logical thinking". "Gurus did not label their ideas under 
different heads like professional theologians; their thoughts roam 
freely like air in an ocean of song, their holy book", writes Sardool 
Singh Caveeshar 44 . For the Sikhs, living in the spirit is of greater 
concern than any intellectual systematization. In fact, the richness 
and variety of references to the subject of Godhead obtained in Guru 
Granth Sahib has bewildered most interpreters. 

As will be discussed in the following pages, the Sikh Scripture 
contains a vast variety of ideas about God and the unwary reader is 
unable to decide whether the overall Sikh conception is theistic, 
monotheistic, monistic, pantheistic or of other type. Hence the 
present undertaking, to bring together all the available material in 
English as well as to collect all the interpretations so far given, and 
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to try to arrive at a just and balanced view. I do not claim to be the 
final authority on the subject. In order to gauge exactly the Guru's 
conception of Godhead, one must have some spiritual depth of the 
Gurus, which I certainly lack. Mine is an humble attempt to 
understand and to specify the Sikh conception of Godhead within 
the limits imposed by my intellect. But I do feel that statements like 
the following are absolutely inadequate and misleading and I shall 
have achieved something if I succeed in countering them by actual 
references to the Sikh Scriptures. 

i. 'The system of Nanak is theism and the main teachings are 
highly spiritual in character; yet the whole Hindu pantheon is 
retained." -Tarquhar 45 . 

ii. 'The Sikhs came in the end to worship a personal God and 
their religion may be defined as a deism more or less tinctured with 
superstitions. "-Barth 46 . 

iii. "The system of Nanak is greatly indebted to Ramanuja's 
theistic idealism. "-Radhakrishnan 47 . 

Some writers have described Sikhism as a form of pantheism, 
while others think it to be moralising dualism. There may be so 
many other such mis-statements. In fact writers like these give the 
Si kh conception of Godhead without going into the Sikh Scriptures. 
The basic and cardinal con-coption of Godhead is to be found in the 
poetry of Guru Nanak Sahib and after him of Guru Arjan Sahib and 
Guru Gobind Singh Sahib, in which they have described the vision 
of their Lord, their audience with him, and the gracious boons of 
power, wisdom and commissionment, which they received from 
the Lord. It is generally admitted that every prophet starts with a 
mystic experience relating to God orthe Reality. This is why, so far, 
as the facts and fruits of such experience are concerned, all mystics 
and all prophets have described their vision orthe Lord — a certain 
minimum of it — in the same words. In a study like the present one, 
the grestest importance should be attached to the mystic experience 
of the Lord, His presence, and man's converse with him. As Dr. 
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Mohan Singh has said, "Mysticism provides the experience, 
philosophy rationalizes it and it is ritualized and institutionalized 
by religion." 

It must also be pointed out that differences between religion and 
religion, age and age, on this most important subject of conception 
of Godhead issuing from similar mystic experience arise when 
certain and functional attributes of God are elaborated, under-stressed 
and over-stressed to serve the political and utilitarian ends of 
religious, social, political and moral organisations. It is this particular 
use or abuse of the conception of Godhead through under-emphasis 
or over-emphasis, which is, in fact, responsible for the rise of new 
prophets, new religions, new philosophies, each successor in the 
series being more or less a reaction aiming to provide a fuller, 
preciser, richer and more distingushing and balanced view of God. 
Looked at, in this light, the Sikh conception of Godhead is seen as 
a reaction against the then prevalent popular Hindu and Muslim 
conceptions of Godhead, as there were actualized and realized in the 
Hindu and Muslim ways of life — individual, social and political. 

An attempt was made to tackle the question of philolosophical 
affinity or assimilation by the early Sikh thinkers. Unfortunately 
they were obsessed with the glory and perfection of Veddnta; and 
so they tried to point the Sikh conception of Godhead as identical 
with the Brahmen of the Veddnta. Amongst them were Pandit Man 
Singh, Pandit Gulab Singh and Pandit Tara Singh. 

Amongst the modern Sikh writers the tendency has been to 
swing to the other extreme and to show that the Sikh conception of 
Godhead is easily, markedly distinguishable from the Hindu, 
Muslim and Christian conceptions, the attempt has proved futile 
and no real clarification of the Sikh view has ansused. In this 
connection we refer to the writings of Bhai Vir Singh, Professor 
Teja Singh and Dr. Sher Singh. 

The only competent interpreter, a contemporary of the fifth and 
the sixth Guru, was Bhai Gurdas but unfortunately his workhas not 
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been rendered into English except for a few stanzas translated by Dr . 
Mohan Singh for his book ' An Introduction to Punjabi Literature. ' 
Even in Punjabi no elaborate prose version of his poetical constructive 
thinking has been prepared. The present writer has drawn much 
inspiration from this great exegeticist 48 . 

Guru Nanak Sahib himself laid the greatest emphasis on the 
necessity of having a clear-out conception of our ideal and idol, and 
the first and the most important thing he gave to the world was the 
so-called Gurumantra or the 'Mula Mantra', which is a precise, 
needed characterization of Godhead in terms familiar to the Hindus, 
and yet with its own order, stress, potency in the matter of the 
sixteen attributes. 

By the words the "Sikh conception of Godhead" I mean the 
conception of Godhead in relation to Himself; and in terms of His 
relation to the universe and man as it emerges mainly from a study 
of the poetry of Guru Nanak Sahib (1469-1539), Guru Arjan Sahib 
(1563-1606) and Guru Gobind Singh Sahib (1661-1708); the two 
latter were the fourth and the ninth successor respectively. I have 
also drawn upon the poetry of Bhai Gurdas whose writings are a 
deliberate attempt at the popularization of the correct orthodox 
traditional interpretation of the teachings of the Gurus imparted 
both through their words and through their deeds. I have not 
included any quotation from such writers, earlier, later or modern, 
as have not stuck to the Guru Granth Sahib and Gurdas conceptions 
buthave allowed their deductions/inductions tobe coloured, intoned 
and transformed by the impact of classical Vedanta, earliar 
advaitavada, Vashishta Advaita, and Mediaeval Bhakti. 

The subject is a comprehensive whole but I have endeavoured 
to deal with it under the conventional philosophical headings. 
Compartmentalisation of the subject under different heads has 
involved some sort of overlapping and repetition, but the nature of 
the subject is much that that could not be avoided. 



Footnotes 



/. (a) Bhai Gurdas in his 'Var' writes that the Spirit of Guru Nanak Sahib 
passed on to Guru Angad Sahib; from him to Guru AmarDas Sahib and 
Guru Ram Das Sahib successively. The same spirit worked in Guru Arjan 
Sahib; Guru Arjan Sahib changed his form and adopted the form of Guru 
Hargobind Sahib. 

(b). "TJie Sikhs believe that when Nanak expired his Spirit became incarnate 
in the person of Angad, who attended him as his confidential companion. 
Angad, at his death, trasmitted his soul into the body of AmarDas; andthis 
Guru, in the same manner, conveyed his Spirit into the body of Ram-Das; 
whose soul transmigrated into the person of Arjunmal; in short, they 
believe that with a mere change of name, Nanak the first became Nanak the 
second, and so on to the fifth, in the person of Arjunmal. They say that 
whoever does not recognise in Arjunmal the true Baba Nanak, is an 
unbeliever. " 

'Dabistan ' by Ardastani translated into English from the original Persian 

by David Shea, p.287. 
2. The Sikh in their daily congregational prayers (Ardasj invoke Guru 

Granth Sahib, and say "O Spirit of the Ten Masters, aid us, guide us 

wheresoever we be ! " 
v "Shabde hi te opat hoi". Guru Arjan Sahib, p. 905. 

4. 'Jaisi Main Avai Khasam Ki Bani; Taisra Kcirin Gian Ve Lalo", Guru 
Nanak Sahib p. 722. 

5. "The Sikh have been described by non-Indian observers as a septate 
nation, almost a separate race and Sikhism has been described as a 
spirtual republic, a spiritual democracy, a military democracy, by 
competent Western writers. To me, membership of the order of Khalsa is 
a prize which has to be won by an initiation which demands both 
saintliness and heroism, selfless public service as well as individual moral 
excellence in the candidate for initiation", writes Dr. Mohan Singh in 
introduction to Sirdar Kapur Singh's " Parasharprasna 1959. 

6. Duncan Greeniess. The Gospel of Guru Granth Sahib, p. 3. 

7. Cunningham, History of the Sikhs, p. 13. 

S. Duncan Greeniess, The Gospel of Guru Granth Sahib, p XII. 
9. Gnostics and their Remains, p. VIII. 
10. E. E. Kellet. A Short History of Religion, p.410. 
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11. A. Barth, The Religions of India, p. 242. 

12. Guru Gobind Singh, Akal Ustati p. 85. 

13. Farquhar, The Modern Indian Religious Movement, p. 2 10. 

14. "Sikhism is the most modern and yet the most misunderstood of all the 
world religions. Some have described it as an off-shoot of the Bhakti cult 
inspired in its main tenets by Kabir. Others have taken it to be a synthesis 
of Mohammedan monotheism and the Hindu metaphysics. A scholar has 
even suggested it to be a crude form ofBudhism on account of its insistence 

or Nirvana A Muslim sect, the Qadiani y has been quoting chapter 

and verse to prove that Guru Nanak, the founder of the Sikh faith, was a 
Muslim", writes Dr. Gopal Singh, Guru Granth Sahib, Vol.1, p.XIX. 

15. ( i) Guru Granth Sahib ( ii) Die Religion der Sikhs. 

16. ( i) A lecture on Sikhism ( ii) The Sikh Religion ( 6. Vols.) 

17. The Religion of the Sikhs. 

18. Sikhism a Universal Religion. 

19. The Book of the Ten Masters. 

20. Thus spake Nanak 

21. Biography of Guru Nanak Sahib. 

22. History and Philosophy of the Sikhs (Two volumes). 

23. Comparative Religion. 

24. ( i) The Khalsa; ( ii) Sikhism, Its Ideals and Institutions. 

25. Philosophy of Sikhs. 

26. The Gospel of the Guru Granth. 

27. A History of Punjabi Literature; An Introduction to Punjabi Literature. 

28. Sikh Studies. 

29. Translation of Guru Granth Sahib (Two Volumes). 

30. Bhai Gurdas wrote 'Vdrs' and 'Kabits', the former in Punjabi and the 
latter more or less in Hindi. 

31. His book of a philosophical nature is 'Gurmat Nirnai Sdgar'. 

32. Sikh Maryada. 

33. ( i) Bhavarasamrit ( ii) Moksh Panth ( III) Adhyatma Ramayan ( iv) Prabodh 
Chandra Natak 

34. (i) Gurpartdp Suraj (ii) Nanak Prakash (These deal mostly with the lives 
of the Gurus). 

35. ( i) Gursikhia Prabhdkar ( ii) Sri Mukhvak Sidhant Joti. 

36. (i) Gurmat Sudhdkar (ii) Gurmat Parbhakar (Hi) Siklii Mdrg. (He has 
collected the verses of the Gurus under different heads which are helpful 
as raw material. r This is of the nature of an index rather than a study of Sikh 
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theology). 

3 7. In his articles published in the Oriental College quarterly journal ( punjabi) 
before the partition of the Punjab, he gave an exhaustive, critical view of 
the Sikh conception of Godhead. 

38. (i) Gurmat Nirnai (ii) Guru Sahib Te Veda. 

39. "Eckhart distinguishes between God and Godhead. The Godhead is not 
Being but the potentiality of Being containing within Himself all distinctions 
as yet undeveloped", writes W. R. Inge, Philosophy of Plotinus p. 1 12. 

40. Dr. Mohan Singh, A History of Punjabi Literature. 

41. John Fischte, Idea of God, Introduction. 

42. Guru Granth Sahib p, 755. 

43. J. Shen, God and Intelligence, p. 1 

44. The Sikh Philosophy 

45. Farquhar, The Modern Religious Movement in India,/?. 112. 

46. Barth, Religions of India, p.244. 

47. Radhakrishnan, Indian Philosophy, p.670. 

It is not a historical fact that Guru Nanak Sahib attached the gatherings 
ofRamanuja's followers or read Ramanuja's work in his very early years. 
Guru Nanak Sahib poetized his views of God at the age of seven when he 
was sent to a school and when he asked his teacher the full implications 
of the letters of the alphabet. The teacher failed in the task and then he 
himself explained the meanings of the letters of the alphabet and gave a 
clear picture of his conception of God Whatever similarity there is 
between Ramanuja's theism andSikhism is metaphysical-conceptual and 
not historical; on the other hand there is a great deal of difference, too. It 
is therefore a gratuituous assumption that GuruNanak Sahib was influenced 
by the idealistic theism of Ramanuja. 

48. Bawa Budh Singh in his "Hans Chog " calls Bhai Gurdas, the St. Paul of 
the Sikhs. 

Dr. Mohan Singh writes, "His work is deemed to hold the key to the Sikh 
spiritual treasury. " — An Introduction to Punjabi Literature. 



The Sources of Study 



This study is based on three works; Guru Granth Sahib, 
Dasam Granth and 'Varan" of Bhai Gurdas. Guru Granth 
Satxib, contains amongst other verses, the poetry of six Gurus. L II. 
III. IV. V and IX; the Dasam Granth is entirely Guru Gobind 
Singh's original poetical compostition; 'Varan', plural of 'Vaf 
means a balled, martial, lyrical or spritual. The Var is more of a 
metre than of a poetic type; as such, it may be and has been used for 
various types of poetry. 

Guru Granth Sahib 1 

Originally the name of this holy Scripture of the Sikhs was 
Granth Sahib. Granth literally means a holy book and the Persian 
word 'Sahib' is mark of respect for this Holy Scripture, which is 
treated as the living Divine Person. The Holy After Guru Gobind 
Singh, the Guruship was passed on to the Granth Sahib (and it is 
only after that, that it had been worshipped as the living embodiment 
of the Divine Word and is treated as such), and to the entire Sikh 
Community as a whole, orthePanth, which literally means the way, 
and which, in this case , made to convey all those who sincerely and 
fully traversed the way. 

Since the bestowal of Guruship on it, the Granth Sahib is now 
commonly called Guru Granth Sahib. In every Gurdwara, a copy of 
Guru Granth Sahib is installed. At every religious or other gathering 
the presence of Guru Granth Sahib is most essential. Every function 
in the life of a Sikh, from birth to death, revolves round this sacred 
Granth. A child is named after on the letters of the first Shabad in 
the Guru Granth Sahib when it is opened at random on the special 
occasion. The marriage ceremony consists of the couple walking 
around Guru Granth Sahib four times while recitation of special 
hymns from the Granth goes on. On every special occasion reading 
of the whole Guru Granth Sahib is carried out from the beginning 
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to the end. There is the Sahij Path (open recitation); one can take as 
much time as one likes to finish the whole reading. There is the 
'Saptahik-Path ': the reading to be finished within one week. There 
is the 'Akand Path\ the continuous reading aloud day and night 
without any stop. A continuous recitation of Guru Granth Sahib 
normally takes forty-eight hours. 

This great spiritual anthology of the Sikh, Guru Granth Sahib, 
contains 1430 pages, and every line in it is pregnant with spiritual 
and theological meanings and implications. The Granth was 
completed by Guru Arjan Sahib in 1604. It includes the 'BanV of 
his predecessors, and selections from the 'BanV of a few preceding 
Hindu and Muslim popular saints. 

The original revelations of the six Sikh Gurus, in their authentic 
form, are contained in the Guru Granth Sahib. 

1. The First, Guru Nanak Sahib (1469-1539) 

2. The Second, Guru Angad Sahib (1504-1553) 

3. The Third, Guru Amar Das Sahib (1509-1574) 

4. The Fourth, Guru Ram Das Sahib (1534-1581) 

5. The Fifth, Guru Arjan Sahib (1563-1606) 

6. The Ninth, Guru Tegh Bahadur Sahib (1621-1675) 

II 

Dasam Granth 

The Dasam Granth, as the name suggests, is the revealed book 
of the Tenth Master, Guru Gobind Singh (1661-1708). 

The Dasam Granth, like Guru Granth Sahib, does not only 
contain the spiritual treasury and songs of God; a great part of the 
Dasam Granth deals with Hindu mythology, a knowledge of which 
is very essential to understand Guru Granth Sahib, which contains 
many allusions and references from Hindu mythology within the 
easy reach of the Sikhs, but it does not mean that Guru Gobind 
Singh relapsed into Hinduism or accepted the basic tenets of 
Hinduism. The translation of Hindu mythology into Hindvi verse 
was purely of an academic interest and nothing more. Of immediate 
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concern with our study are the following poetical works in the 
Dasam Granth :- 

Jap : It heads the contents of the Dasam Granth. It is to be 
compared and contrasted with Japuji by Guru Nanak Sahib, which 
heads the contents of Guru Granth Sahib. 

Akal Ustati : In praise of the 'Beyond Time\ Not-Time. 

Swayyas : A Swayyais aprosodical-cum-stanzaic form of four 
lines, used chiefly for composition in praise of kings, heroes etc. 
The Guru glorifies the Lord in these Swayyas. 

Kabits : A Kabit is like a Swayya except that it is still longer 
and has like the Swayya, four lines rhyming together. The Kabits 
are in praise of the Lord and of Spiritual life. 

Shaster Nam Mala : The rosary of the names of war weapons; 
this is a marvel of imaginative literary creation; all the several 
thousand names of weaspons are in fact the names of God, one 
might well add, the 'destructive* names of the Lord. 

So far as speculative and theological philosophy is concerned, 
it is the same in the Dasam Granth as in Guru Granth Sahib. The 
concept of God has, however, been very specifically elaborated and 
stressed by Guru Gobind Singh. He has used almost all the 
attributive names of God mentioned in Guru Granth Sahib, and has, 
in addition, himself coined many more. He has also used numerous 
names of God of Persian and Sanskrit origin, which had not been 
used in Guru Granth Sahib. The attribute of God as the militant 
leader "Kharag-Riip\ 4 Kharag'Kesh\ and as the sword— God as 
the sign of struggle and war — is a special contribution of Guru 
Gobind Singh to the already mentioned attributes of God in Guru 
Granth Sahib. So far as basic Sikh philosophy and spiritual theology 
is concerned, the teachings of the Dasam Granth do not differ from 
Guru Granth Sahib. 

Ill 

Works of Bhai Gurdas 

Bhai Gurdas left us three works * Varan ' , Kabits and Swayyas" , 
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the 'Varan' of Bhai Gurdas are more popular. 

Bhai Gurdas was ablood relation of the fifth Guru, Arjan Sahib, 
who had just completed Guru Granth Sahib before his martyrdom 
in 1606. Bhai Gurdas died during the life of the sixth Guru, 
Hargobind Sahib. The Sikh tradition has it that the actual work of 
putting on paper the revealed Word of the first five Gurus from 
original sources, under the dictation of Guru Arjan Sahib himself, 
was done by Bhai Gurdas. As Bhai Gurdas went on taking dictation 
day after day, it was natural that a sensitive, inspired poet-saint like 
him should concurrently deeply understand the import of the sacred 
Scripture as also he should himself react as a writer. When exactly 
did that materialise we do not know in point of time but it is on 
record that before his death Bhai Gurdas left behind him forty 
'Varan', thirty three 'Sawayyas* and four hundred forty one 
'Kabits \ His reaction to the revealed Word of the Guru not merely 
betrayed his deep understanding of the philosphy, mysticism and 
ethics as taught by the Gurus, but also proved a most thorough 
elucidation, exposition, annotation and exemplification of the 
cardinal doctrines of Sikhism. Many passing allusions to Hindu 
and Muslim history, mythology and symbolism have been given in 
full details by Bhai Gurdas so that Bhai Gurdas's works constitute 
the key to the treasury of the Sikh Scripture. The Sikh Gurus had 
used up many references from Hindu and Muslim religions to bring 
home their point of view to the common man, Hindu and Muslim 
alike. The references to Hindu and Muslim traditions and beliefs 
may and have led the unwary readers to identify Sikhism with 
Puranic and Upnishadic Hinduism and later Sufism. The study of 
the works of Bhai Gurdas along with the study of the Sacred 
Scriptures, therefore, becomes indispensible for correctly 
understanding the import of these references and for guarding a 
student of Sikh religion against at any wrong conclusions. 



The Knowability of God 



"God is Unknowable, Unapproachable, and Unfathomable; 
Only those can know Him whom He chooses to reveal Himself. " 

Guru Nanak Sahib 1 . 

God cannot be apprehended by the physical senses nor can He 
be understood by the intellect with the aid of its logical categories. 
He is beyond senses and beyond understanding. To indicate the 
incomprehensibility of Godhead the two words most frequently 
used in the Sikh Scripture are 'AganC beyond the reach of the mind; 
and "Agochar\ beyond the reach of the sansas. The other words 
frequently used are 'Achinf, unthinkable 'Agadh' and k Agah\ 
unfathomable; 'Achchedh', that which can not be penetrated; and 
4 Akath\ ineffable; 4 Asajh' ununderstandable. 

The Guru views man to be a creation of the Supreme being; 
therefore, by the very fact of man being a creation, man is debarred 
from knowing the illimitable confines and contents of Godhead. 
'The Created One can not know the full dimensions (mit) of the 
Creator 2 ." The Creator is infinite, 'Beam' without end; 'Upar 
Apar', beyond and still beyond; while the creation is finite and 
limited, It the finite man is to comprehend the Infinite, either his 
own understanding and his power of grasping shpuld become 
infinite or Godhead may become finite, for the purpose of man's 
comprehension of him. Since neither God is finite nor our 
understanding is infinite, therefore, the apprehension of God with 
the aid of finite intellectual categories of the finite physical senses 
is an impossibility 3 . 

God can not be known by the intellect or reason. It does not 
mean that the Guru underestimates the worth or instrumentality of 
reason. The knowledge of God is superational; it surpasses reason, 
but does not contradict it. Our 'purified' intellect is the only source 
through which we can recognize our finitude and long for the 
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Infinite. Our intellect helps us in every phase of life and also helps 
us to be one with the Supreme Being. In our darkness of ignorance 
the only light that is there at our disposal is our intelligence and 
power of reasoning. No doubt the reason in us is just like a little 
flicker of light, which completely trusted will not lead us out of the 
dark of ignorance; but this again is reason which will realize its own 
capacity and limits and realize that it can not lead us to the Ideal. The 
Guru properly estimates the value of reason and at the same time 
recognizes its limits. The help of intellect is to be taken as it goes. 
"It is through intellect that the Lord can be worshiped and honour 
can be obtained. It is again the intellect by which the revealed Word 
is read and understood. All other ways of unreason and irrationality 
to realize God are the works of Shaitan to drive us away from God 4 . 

Intellect does help us in our spiritual ascent but very little. "Our 
intellectual categories, our methods of reasoning are entirely 
dualistic; therefore, can not treat of the Being, who surpasses 
duality", thinks Watts 5 . The Self can know what is other than Itself 
but cannot know its own Self. A hand can grasp what is other than 
itself but can not grasp itself. The self can apprehend God if God is 
other than the Self; subjective and objective categories do not exist 
for God. He is the very essence of the Self. He is the pure Subject 
without any object to oppose it. God's nature and dimensions can 
not be known. "Only if He be the other, we can logically have any 
knowlegde of Him, says Guru Arjan Sahib 6 . 

God is the essence of the individual Self but at the same time 
He is the ever-transcending Universal Self. He transcends very 
High and His Highness transcends even our very conception of 
transcendence. Man can know God only if he ascends as high as that 
High one is. There is no one who can stand in any comparison to 
God; God alone is as great as Himself; therefore, no one can know 
God 7 . Philo expresses the above-mentioned truth in the words," 
One must first become God in order to comprehend God 8 . "Since 
no one can reach the limits of the transcendence of Godhead, no one 
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can therefore, know God. He alone has perfect knowledge concerning 
Himself, and he reveals the knowledge of His own self to those upon 
whom He rains His Grace", says Guru Nanak Sahib 9 . 

The knowledge of God is possible only if God chooses to reveal 
Himself to a chosen one. "God shows Himself to that one whom He 
likes, says Guru Arjan Sahib 10 . God can be seen by his ownlightjust 
as the sun can be seen by the light of the sun. It is the 'Mehr\ or 
'Nadar ' (Grace of God) that He reveals Himself to man to uplift him 
to the highest status 1 1 . Intellect aloneunaidedby grace and revelation 
can not lead man to the Highest Reality. "The deepest discoveries 
and the highest achievments of the unaided intellect need to be 
supplemented by truths which can only come to us through special 
revelations," writes Flint Lony 12 . 

The revelation of God leads to 'Anubhava ' 13 , the inner spiritual 
experience, and 'Dib Drishti 914 , the divine or the highest religious 
insight 15 . This vision of God does not look beyond itself for 
meaning. It does not appeal to external standards of logic and 
metaphysics. It is its own cause and its own explanation. It is 
Sovereign in its own right and carries its own credentials. It is 
self-established, self-evidencing or self-luminous. It is beyond the 
bounds of proofs and encompasses completeness. It is pure 
comprehension truth-filled and truth-bearing. To have 'Dib Drishti ' 
is to know and see in one's Self the Being of all Beings, the Ground 
and the Abyss. The Divine vision does not argue or explain, but it 
Knows and Is. 

"Anubhava is not the immediacy of an un-interpreted sensation, 
where the existence and the content of what is apprehended are not 
separate. This immediacy is higher and not lower than mediative 
reflective knowledge. It has kinship with artistic insight rather than 
animal perception," writes Radha Krishnan 16 . Dradley also thinks 
that distinction should be made between immediacy that appears at 
the sub-intellectual level, before that appears at the super-intellectual 
level where intellectual analysis can not reach. Socrates preferred 
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to rest his case not on inductive evidence from observed facts but 
on arguments based on intutition. Aristotle's nous represent the 
intuitive apprehension of the first principle, which all reasoning 
assumes to start with. For Spinoza instinctive knowledge is said to 
consist not on being convinced by reason but is an immediate union 
with the thing itself. Pascal says that the heart has reason which 
reason knows not. 

The divine vision, or the knowledge of God by being in God is 
not only the activity of the intellect only but the yearning of the 
whole being of man, which also includes his ethical and aesthetic 
nature. 'The religious consciousness is not reducible either to 
ethical, aesthetical or intellectual activity or the sum of these. It is 
an autonomous form of spiritual life which while it includes these 
elements yet transcends them. The object of religion is neither the 
true, nor the good, nor the beautiful nor a mere unity of these, but 
God, the Universal Consciousness, which includes these values and 
yet transcends them," writes Radha Krishnan 17 . 

'Anubhav Parkash \ the light of direct vision, is knowledge by 
identity. There is no difference between the knower, the known and 
the process of knowledge but all is one comprehensive whole, a 
unity, a totality. The knowledge of God rises form the fusion of the 
individual mind with the universal mind. It is Knowledge by being, 
not by senses or by symbols. It is the awareness of the truth of things 
by identity. It transforms our whole life and yields the presence of 
a Divine Presence. As such awareness can not be differentiated into 
the subject-object states, it is an integral undivided consciousness 
in which not merely this or that side of man's consciousness but his 
whole being seems to find itself. It is a condition of consciousncess, 
in which the foolings are fused, ideas melt into one another, 
boundaries are broken and ordinary distinctions are transcended. 
Past, present and future fade away in a sense of timeless being. 
Spiritual pure consciousness and Being are not different. All being 
is pure consciousness and all pure consciousness is being. Thought 
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and reality coalesce and an active merging of subject and object 
results. Life grows conscious of its own incredible depths. In this 
fullness-aware life, the distinction between the Knower and the 
Known disappears. 

This knowledge by being or by identity is not knowledge in the 
proper sense of the term. Knowledge in the usual sense of the term 
assumes the distinction between the Knower and the Known. But 
there is no such distinction in the Knowledge of God. It is more or 
less awareness or consciousness of the Supreme rather than the 
Knowledge of Him. 

The 'Brahm Gyani\ the God-conscious, is one with God. The 
Knower becomes one with the object known. 'The Knower of God 
is himself God 1 *. The 'Brahm GyanV is the Unmanifest 'Nirakar' 
and the Manifest 'Akar'. The Knower is one with the object known, 
therefore, he inherits all the qualities of the known. God is all 
Knowledge. He knows Himself and His Creation and therefore he, 
who is one with God, knows Himself, and all that is there in the 
Cosmos. He knows that by knowing which all else is known. He 
becomes 'Samdarshi n9 the seer of the happenings in all directions. 
He becomes 'Trikal Darshi the knower of the past, the present and 
the future. 

Those who realize God, and are with Him, are not prone to 
make loud declarations about God. "Those who realize God, thay 
want to hide the fact", says Guru Arj an Sahib 20 . 4 'He who knows the 
Tao is reluctant to speak of it", says Lao Tze. 

Those who have the vision of God, do not want to describe their 
knowledge. If ever they try to put their vision into words, they find 
that speech Mis them to describe what they have seen. They are 
silent like the dumb who have tasted something sweet, but cannot 
express that feeling in articulate sounds. When a man comes near 
God, he is in a way transported out of himself . When he returns unto 
himself, he is unable to express the feelings of his contact with God. 
"A wonder of wonders! My face is flushed with joy. O Nanak, the 
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saint is lost in the bliss like a dumb person, who can only smile after 
having tasted the sweet" says Guru ArjanSahib 21 . Tagore expresses 
the same idea in the words: "I put my tales of you into lasting songs . 
The secret gushes out of my heart. They come and ask me, 'Tell us 
allyourmeanings."Iknownothowtoanswerthem. Isay, "Ah! who 
knows that they mean! 22 ." 

Brahm Gyan or spiritual knowledge can not be communicated. 
It is 'AkatW, unutterable. It transcends the logical categories and 
can not be expressed in words and symbols. "The vision of the 
infinite may be all the more clearer and more real because of its 
untranslatableness and ideality than anything else that can be 
afterwards described, set in order, and communicated through the 
medium of figurative speech. Is there nothing knowable which is at 
the same time incommunicable, a second time through the vehicle 
of language ? In reference to the ultimate knowledge there may not 
only be a time to speak and to keep silence, but there may also be 
implicit evidence of the most indubitable kind, which can not 
afterwards be made explicit by any possibility, writes Thomas 
Hill 23 . 'The deeper and more spiritual an experience is, the more 
readily does it dispense with signs and symbols. The glory of 
spiritual life is inexpressible and beyond the reach of speech and 
mind. It is the great unfathomable mystry , and words are treacherous, 
writes Radha KrishnatfMt does not mean that in spiritual communion 
man comprehends God totally or knows him completely; but, man 
touches only phase of His being and can only say that He is 
Unknowable or in spiritual communion unknowableness of God in 
known while He essentially remains Unknowable. "The source and 
the ground of revelation can not be revealed; the ground of 
knowledge can not be known 25 ." "We may know God but there is 
always a something still more that seems unknown and remains 
unspoken. A profound impression of the majesty of God still 
remains with the devotee who is certain that we can never reach the 
divine level of glory. Some of the seers of Upnishads, St. Theresa, 
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John of the Cross, represent this type 26 . 

The Guru is conscious of God's Immanence in the whole of 
creation and gives Him all the possible attributive and qualitative 
names to bring home to the layman the Guru's experience of being 
in God. This consciousness of God can be expressed is two ways: 
via eminita and via negatia. The Guru is conscious of God as 
manifesting Himself in the world of things and objects. The 
immanence of God does not represent His whole being. God is 
much more than He is in this world. The Being of Godhead which 
transcends the universes also transcends all empirical 
differentiations. It is beyond all likness to the things of the world. 
Even the most glorious things in the world have nothing in common 
with His Supreme Majesty and therefore no likeness can be asserted 
and when speaking about Godhead one employs only negative, 
excluding assertions. No positive assertion about the total Being of 
God is possible. Whatever possible attribute is there, must be 
simply denied of Absolute Godhead. The Guru has used every 
possible negative epithet to emphasise the transcendental being of 
Godhead. Philo also holds the same idea as the Guru about the 
knowability of God as is clear from the following quotation: 

4 'Who can venture to affirm of Him, who is the cause of all 
things either that He is a body or that He is incorproreal or that he 
had such distinctive qualities; on that He has no such qualities ? Or 
who, in short, can venture to affirm anything positively about His 
essence, or His character, or His constitution or His movements ? 
But He alone can utter a positive assertion respecting Himself since 
He alone has an accurate knowledge of His own nature, without the 
possibility of mistake. 

"Are not those men then simple who speculate on the essence 
of God ? For how can they, who are ignorant of the nature of the 
essence of their own soul, have any accurate knowledge of the soul 
of the Universe ? For the soul of the Universe, according to our 
defintion, is God. 
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"God can be known from His own light alone 27 ." 

To sum up, God can not be known by the intellect because 
intellectual categories can work when there is the duality between 
the subject and the object, but there is no such difference withregard 
to the knowledge of God. The Self within becomes one with the Self 
without. This is not knowledge but being or identity. It is an 
awareness or consciousness of the Supreme and can not be termed 
as man's knowledge of Him. This awareness of God comes through 
spiritual religious experience, which depends upon Grace of God. 
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The unity of Godhead 



"The one is the Unformed and all Forms; 

He is full of qualities, and beyond all qualities. 

He remains One in Himself and in the multiple creation, 

God created the world of forms, and 

He interrelates all forms with one thread (law or order) 1 ." 

— Guru Arjan Sahib. 
'The one is the Manifest, the Unmanifest, 
and the Divine darkness (beyond the Manifest and the 
Unmanifest). 

The One is present in the beginning, 

in the middle, and in the end, 

O Man realize the truth of the Oneness of God 2 . 

— Guru Arjan Sahib 

The Guru believe in the Absolute Unity of Godhead, in God's 
transcendental Unity, as well as in His manifestational Unity. The 
Unity of Godhead may and does express itself in the multiplicity of 
existence; still, there is the pre-existent unity, whole, complete, full 
and unconditioned. God is 'Ek r , One, and *Anek\ many 3 . The One, 
while manifesting Himself as the many, does not lose His oneness 
but essentially and substantially or existentially remains One. He is 
One in His being and One in His activity. The many are the 
manifestations (rather the creations of the One; and thus the One, 
however, ever remains the One in His transcendence as well as in 
His immanence. He is the transcendent One, the immanent One and 
the transcendent-immanent One and also the One beyond both 
transcendence and immanence in the super-Unity of His Being. 
That One is 'Nirakdr', the unformed One; He is the 'Akzr\ the 
form; He is 'Nirgun', without qualities, and 'Sarguri, with qualities; 
'Nirantar', within all; l Nirlep\ beyond all taint or ties of 'Maya'; 
'Gupat', invisible, unmanifest; l Pargat\ visible, manifest; 'NereV, 
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near in His omnipresence; 'Duf far away in His transcendence. 

The Holy Sikh Scripture begins with the figure one (T), 
standing for the mathematical unity, prefixed to the monosyllable 
Om\ The sound 'Om y in the Hindu scriptures indicates the Unity 
of the manifest Godhead. This unity is the unity of all the created 
Trinties like Brahma, Vishnu and Mehesh; Sattva, Rajas, Tamas; 
walking life, dream -life and dreamless sleep. Though the term 'Om' 
used in the Sikh Scripture seems to be the same, by prefixing the 
figure one O) to it, its content becomes much different. 'Ek Onkar' 
in the Sikh Scripture does not mean that the Absolute is a unity of 
any trinity; but that it is essentially and completely one, unity of 
content, quality, quantity and operation. He is one in His Being; one 
in His "Shabad\ Word or Logos; one in His 'Hukam' order or flat; 
one in His 'Raza? or Will and one in His existence or 'Sat\ 

God is the mathematical unity or one (*l) viewed in relation to 
His creation; but in Himself and beyond His relationship to the 
creation, there is the Super-Unity of Godhead which transcends the 
mathematical unity or oneness . B eyond the unity of One is the unity 
of 'Sunn H (Sunya); from the 'Sunn' emerges the One 5 . This 'Sunn' 
is both the non-mathematical infinite and the mathematical 
nothingness 6 . 'Sunn 9 as used by Guru Nanak Sahib, should not be 
understood to mean nothing in the sense of (no-thing) . To the Guru 
'Sunn ' is the unutterable, inscrutablemystery, the Divine 'darkness' , 
which is God Himself. God, as He is absolutely in Himself, beyond 
all duality, neither one nor many, nor both one and many, nor 
neither one nor many, and yet, with equal reality and truth, all these. 

The Unity of 'Sunn 9 may be termed as the unity of the infinite 
zero in the Western philosophical terminology. When this zero 
expands it comes to be known as, and becames one. The 
Transcendental unity becomes one, pervades immanently in one 
and all subsequent figures. The unity of 'Sunn' is beyond human 
understanding, conception and imagination. The highest unity that 
man is capable of conceiving is the mathmetical unity of One; 
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therefore; God is time and again declared as one in Guru Granth 
Sahib and in the other Sikh spiritual writings. The term one is used 
as synonymous with Godhead 8 . 

"The one is not the wealthiest or the poorest of all numbers, but 
the plenitude of all and the source of all, says piotinus. He calls the 
figure one as the negation of all the numbers. "For Piotinus the one 
is the source from which unity and plurality proceeds; it is the 
transcendence of separability rather than a negation of plurality 9 ." 
When the Guru calls God "one", he intends thereby only to exclude 
the notion of disruptibility or differentiability. The difference 
between the unity of 'Sunn * of the infinite zero, and the one or 7fc\ 
is not essential and does not substantially exist but is only a 
difference of spiritual, creative levels. 

Godhead is the transcendental unity and the immanental unity 10 . 
There is multiplicity and diversity in the universe; Godhead is 
conceived as the unity which holds together the multiplicity 11 . 

God is the all pervading soul of the universe; this is only another 
way of stating the truth that multiplicity in the universe is held 
together and energised by the Supreme Unity 12 . "Unity in 
diversity — an aesthetic principle — should be utilized to gain both 
logical and aesthetic strength for the traditional theistic view, says 
Watts 13 . The unity of Godhead is the unity beyond the multiplicity 
and in the multiplicity. The primal unity, when it takes the form of 
becoming, He, in so doing becomes one and many, behind the many 
there being the living unity of the One. "Godhead is the unity in the 
multiplicity because of the multiplicity and beyond the multiplicity. " 
Says Prof. Dr. Miss Betty Heimann 14 . 

God is the Supreme Reality, and no second reality stands 
against Him on an equal footing imposing any limitation upon his 
being 15 . He is one without a second. All created things have 
opposities by which they are conditioned and limited. All creatures 
are of a mutually exclusive character in relation to each other; for 
this is not that, I am not Thou, light is not darkness, red is not blue. 
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Thus in a peculiar sense God is all-inclusive, for had there been any 
other than Him, it would have implied limitation of Him and He 
would not be Infinite. "If the Unity of God is truly all-inclusive and 
non-dual, it must include diversity and distinction, as well as 
oneess, otherwise the principle of diversity will stand over against 
God, as something opposite to and outside Him 16 . 

St. Thomas fails to see that God can include the many and even 
be many as well as one, because he regarded multiplicity and 
diversity of Being as a privation and not a perfection of Being. He 
sees diversity as the subjection of Unity to division and 
disintegration. Particular things — men, trees, stones — are particular 
or they lack the fullness of Being and express only a fragment of 
Being. But this is wholly a negative idea of particularity. He does 
not realise that the particular is a great and positive good, that God's 
expression of Himself in particular things neither adds to His Being, 
nor disintegrates Him. According to the Guru, the splendour of the 
Divine Unity is expressed in the splendour of the Divine variety 17 . 
To say that God is non-dual is only another way of saying that He 
is free absolutely; God is tree to be One, not bound to be One. He 
is free to include diversity in His Unity, free to other Himself. "He 
others Himself in nature and is pleased in the process", says Guru 
Nanak Sahib 18 . 

God's othering of Himself in the creation is not Maya or an 
illusion. "He truly is and His creation has also real existence 19 , says 
Guru Arjan Sahib. The multiplicity is as real as the unity since the 
creature is one with God in the very act of being other than God. 
"Thou hast created the universe from Thy own self. It is Thy playful 
desire to see Thyself in the order than Thyself 20 , says Guru Nanak 
Sahib. It is God's % Hukam\ 2X or the Fiat of His Will whereby the 
individuals own their individuality and are occupied in their 
individual actions and reactions. Thus we discover the unity of 
ourselves with God through the very realization that we are 
ourselves and not God. The multiplicity of objects is amanifestational 
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phase of God's creative activity; but behind and beyond the 
multiplicity is God Himself, the One, the Absolute, the Self- 
existent, and the Self-Identical. 

The Guru belives God to be the ultimate ground of all existence, 
or inthe words of Spinoza, the ultimate substance, yet the multiplicity 
of His creation is believed to be equally real. The mystic sees God 
"as all in all", but to him individual things are not lost, nor 
obliterated in the unity of Godhead, but transfigured, only seen as 
more perfectly and uniquely themselves, and not God. The Guru 
believes in the One Reality, the noumena behind all phenomena of 
multiplicity; the phenomena being the manifestation (or rather 
creation) of the noumena, is as really exsiting as the noumena. The 
One God expresses Himself as the plurality and yet remains the 
unity just as an individual expresses himself in a variety of acts and 
yet remains one. In the Sikh Scripture the Unity of Godhead is not 
stressed at the cost of multiplicity, but the many are stressed to be 
only manifestions (creations) of the One. 

The metaphor most commonly used in Guru Granth Sahib to 
intergrate unity and plurality is of the sun and its rays, water and its 
waves, fire and its flames, dust and dust particles, music and tunes 22 . 
The rays, the waves, the flames and the tunes are nothing more than 
the manifestation of their respective sources. In the same way 
created and manifested plurality and multiplicity has no independent 
existence but is only in Willed, Ordered manifestation of the One 
source. Thus the essential unity of Godhead as well as Its 
manifestational unity are affirmed by ttie Guru. 
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—Guru Gobind Singh ji, Alcal Ustati. 



The Creativity of God 



'The Lord is the Doer, the Director and the Ultimate Authority; 
whatsoever He Wills that alone will come to be." In one instant 
(Khin/Kshana) the Lord creates all and determines its destruction; 
there is no limit to His creative and destructive activity. 

By His Fiat the earth abides without any support; by His Fiat 
things appear and disappear. 

His Fiat distributes high work and low work: it is His Fiat or 
Will that makes the plurality of form and colour to prevail. 

The Lord creates things, inspects them and enjoyes His glory, 
His majesty and His biggness. 

Says Nanak, my Lord is found to abide in all created tilings." 

— Guru Arjan Sahib 1 . 

God creates the whole cosmos by an act of 'Divine Hukam y (An 
Arabic word meaning will, flat or order). The one Divine act of 
creative willing involves and includes init, from the very beginning, 
the coming up of the show, the continuous sustenance of it, the 
guidance of its destinies and the end of it. God does not only create 
the universe but also sustains it by constantly giving it being 2 . If 
God were to withdraw His being from the universe, the whole show 
will collapse into nothingness. God the Creator, not only creates 
and sustains, He, as the ever present Guru, guides the whole 
universe to its proper destiny. The creator is thus the first, the final 
and the eversustaining cause of the world. In the Sikh Scriptures, 
God, the creater is named 'Kartd', 'Kartdr', 'Karan~Kdran\ 
'Siranda', 'Sirjanhdr\ 'Usdranwdld', 'Khdliq. 

God creates the world and, together with it time and space come 
into existence. As time and space are the conditions or categories of 
manifestation and God, as the Creator, is beyond and outside time 
and space. He becomes Infinite and Eternal. God is before space- 
time, after space-time and, also, in space-time. God as beyond 
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space-time is named as l Adesh ' and 'AMI while God in space-time 
is named as 'SarbatrDesh 9 and 'SarbatrKal \ Although God is also 
in space-time, He is not conditioned by them and is not the product 
of them, while all else is the product of 'Kal ' 3 . The word *Kal ' used 
by the Guru stands both for space and time; space is the static 
background against or in which the dynamic time moves. Time is 
horizontal extension and space is vertical extension. According to 
the Guru not only the whole universe but also the Gods of the Hindu 
trinity are the products of 'Kal', The Guru and St. Thomas are in 
perfect agreement with regard to the creation of the world and of 
space-time. "St. Thomas writes, "God brought into being both the 
creatures and the time together. The preservation of things by God 
does not take place by some new action, but by a prolongation of 
that act by which He gives existence, and this action is without 
change or time." There are two notions in the Thomist doctrine of 
creation: the first, that creation is a divine act which operates upon 
a creature not only at the moment when it comes into being but 
every moment of its existence; the second, that creation does not 
itsel f take pi ace i n time, since time is one of the attributes of creation 
and the created world 4 . 

'Kal ' or time and space cause all things to be finite and limited 
in their respective spheres and subjects them to cause and effect. 
The Creator, being Infinite and Eternal, is beyond cause. He 
Himself is His own causeoris Self-caused, "Saibhang" 'Syambhav*. 

God, as the Creator, is the Intergrated whole, the Totality, the 
One, the Unity. Unless God is the Whole, the One, the Unity, the 
order, the intelligent planning, and the working of teleology are not 
possible in this world, "The unity of God may be inferred from the 
creation of the universe, because it is a coherent and uniform work, 
from first to last; and also because it depends upon one God, as the 
body upon its soul . The Universe has been so created, that^jGod may 
be everywhere present therein, keep the whole and every part of it 
under His direction, and thus maintain it in perpetual unity, which 
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is to preserve it", says Swedenborg 5 . 

The working of teleology is there even to the minutest particles 
of dust. "Even if God creates worms inside the stones, He stores 
food lor them, in the stones, before their very birth", Says Guru 
Arjan Sahib 6 . The order, the purpose, the teleology can not be there 
if the world is the result of the action and reaction of physical forces 
or is the result of any multifarious agencies or tendencies. The 
perfect order and the perfect planning point to the unity and wisdom 
of the Creator. God, the Creator, is thus supreme in unity and 
supreme in wisdom. 

God not only creates the world but also sustains it by always 
giving it being. As Being, He is always immanent in the universe, 
and is fully aware of the needs and necessities of each and every 
individual. God, the Creator Knows all; therefore. He is supreme in 
Knowledge and consciousness. Whatever knowledge or 
consciousness we possess, it is because we partake in the being of 
God 7 . God gives Knowledge, Consciousness, Wisdom and all that 
we have, just out of compassion, love and mercy for His creatures. 
He has no aim or purpose in giving all this to his creatures; He gives 
without regard to the so-called merits or demerits of the creatures; 
and enjoys His own infinite compassionate giving and forgiving. 
God does not only give and sustain, but as the Guru, directs the 
destinies of the world and of the individual souls in it. God as the 
inseated Controller (Antarjdrni) directs the individuals from within 
and as the Guru from without. We can take advantage of the omni 
presence and omnipotence of God if we like ourselves to be directed 
by His will (Raza). This is possible only if we constantly remember 
Him through His glories, surrender to Him and love Him. Nearness 
of God and assimilation of His qualities finally leads to a sense of 
communion and union with Him. Thus God, the Creator, becomes 
the one object of universal love, worship and adoration. 

God is the Creator only in relation to the world, while in 
Himself, He is the ever-transcendent Absolute. The creator and the 
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absolute are two phases of the One and the same Supreme Being. 
Bordyeau thinks otherwise: "It is unthinkable that there should be 
movement in the Absolute, creating an order of being external to it. 
In the Absolute nothing can be thought of positively. It admits of 
negative characteristics only. If the Absolute of negative theology 
is identified with Creator of positive theology, the world proves to 
be accidental, unnecessary, insignificant, having no relation with 
the inner Deity, therefore, in the last resort, meaningless. Creature 
has meaning and dignity only if the creation of the world is 
understood as the realization of the Divine Trinity in the inner life 
of the Absolute 8 . The Guru does not believe in any trinity in the esse 
or the essential being of the Absolute; therefore, there is no question 
of any realization. The Absolute in relation to the world is its 
Creator, while in Himself there is no change or movement. Change 
and movement is possible, only in the world of space, time and 
cause. There can not by any change or movement in the Absolute, 
as the Absolute is beyond space, time and cause. Change and 
movement exist at the creational level, and not within the esse o/the 
Absolute Being. For the Guru, God the Absolute and God, the 
Creator, are one. Philosophers may say that God, the Absolute, and 
God, the Creator, are different, but Self-realized and God-realized 
Guru feels them and sees them as one. The same idea, as that of 
Guru Nanak Sahib, is also found in the writing of Swedenborg: that 
the true conception of God is not attainable without revelation or, 
what is the same thing, without God-realization or without 
communion with God in 'Sunn' 'Samadh* (Sunya, Samadhi). "A 
conception of God, and consequent acknowledgement of Him, are 
not attainable without a revelation; and a conception of the Lord, 
and a consequent acknowledgement that in him dwelleth all the 
fulness of the Godhead bodily is not attainable, except from the 
Word. For, by the help of the revelation which has been given, a man 
can approach God, and receive influx, and so from natural become 
spiritual The natural man can not perceive anything 
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concerning God, but only something concerning the world and 

apply this to himself. Who can not see that conceptions of 

God are only mirrors wherein to see God, and that those who have 
no knowledge of God, do not see Him, as it were, in a mirror with 
its front turned towards them, but with the back towards them. 
Belief in God enters into a man by a prior way, that is, from the soul 
into the higher parts of the understanding 9 . 

God created the world at no time. The creation of the world does 
not imply that the universe was created at a definite time, for time 
is the condition only of finite existents. Thus the act by which God 
creates the universe does not occur in time, for time itself is an 
attribute of that which is created. 'There was no hour, no day, no 
season, no month, when the world was created", Says Guru Nanak 
Sahib 10 . 

The very idea of the creation of the universe implies the 
question: Why was the universe created ? The Guru does not 
attribute any purpose or motive to God for the creation of the 
universe, but rather says that the universe is the result of His Hid 
or play 11 . A second word for play used by the Guru as well as by the 
saints included in Guru Granth Sahib, is Baji a persian word which 
means a miraculous play or a child's play, in both cases signifying 
purposelessness. In the one case, the play spontaneously breeds in 
the onlooker a sense of wonder at the beauty and sublimity of the 
play itself rises out of the plenitude of the glory and power of the 
Lord; and in the other case, the play arised out of the excess of 
creativity and breeds in the onlookers as well as in the player a sense 
of inseated joy. A third word 'KHeF; has also been used in Guru 
Granth Sahib to emphasise only the empirical character of the play 
and to stress the basic transcendence of Godhead. Guru Gobind 
Singh has said that even though the Lord enacts the play repeatedly, 
He remains 'A-khel\ without being a player Himself. His actual 
words are : ' 'He pi ays repeatedly at the manifestation of plurality and 
multiplicity, Himself uninvolved in the play, and at the end of each 
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play, as if returns to His unity 12 . 

Creatively does not belong to the essential being of God; thus, 
the universe can not be an emanation, an Off-shoot or an inevitable 
manifestation of the Being of God. The world being a play of God, 
depends on the playful activity of God whether He sets the ball 
rolling or not. He does not achieve any purpose by creating, as He 
is perfect without the creation and the whole show does not add to 
or substract from, divide or multiply the perfection and wholeness 
of His being. Thus the Universe can not be said to have emanated 
from God, nor is the world an inevitable evolutionary development 
of the essential being of God. 

The cosmos (Akdr) is there not by a sort of emanation, but is the 
effect of the excercise of God's Will or Fiat (Hukam, an Arabic word 
which means Order or will). God in Himself is the over-transcending 
'Sunri. By the act ofDivine Will, from the Transcendental 'Sunn\ 
God creates thesecondorempirical *Sunn\ which contains potencies 
or potentialities of all that is there by way of visible and invisible 
universes. The potencies and potentialities of the world must be 
somewhere; it can not but be in the Primordial Mind. From the 
Primordial Mind or the empirical 'Sunn' was produced by His Will 
the whole cosmos with its multiplicity and variety, its earth and 
heaven, and all that they contain. 

The willing of God is reterrred as his 'ShaktV or K Maya\ the 
power of God or the agency by which He creates. The Guru does not 
agree with the Vedantists that Maya is an external unreality, which 
is the basic of all ignorance and all illusion. For the Guru, the world 
is not an illusion but really existing, actuality created by the sheer 
willing of God. Shakti or Maya again, is not an external reality but 
only a creation of the Lord, which further appears as Trakriti ' with 
its three Gunas, the essential characteristic of the 'Gunas' being to 
multiply, differentiate, divide and enclose. The world of multiplicity , 
thus, owes its existence to the three 'Gunas 9 . When God others 
Himself in creation by the excercise of His Divine creative will, 
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then the objectivity of the one, the other, the objective reality that 
is 'Jiva 9 and 'Prdkriti', and 'Maya' all appear 'Maya 9 objectively 
considered, breeds 'PrakritV with its three 'Gunds\ while, 
subjectively considered, it issues in the sense of individuality in 
man, and keeps man bound in the awareness of his separate 
individuality, or 'HaumairC (I-ness). 'Maya! is prior to 'Haumain' 
and 'Prakriti\ but this priority is not in any temporal, special or 
causal sense of the term, but only in the logical sense. 

The Divine Will can not be separated from the Divine Being but 
is only God's 'Utterance' (Shabad) of Himself. The world is rooted 
in God and the process of the world itself is a medium of His 
personal action. God's Shabadis the principleof creative expression 
in the ground of Being Itself. Shabad (Shabada) literally means 
idea, sound, word. In the Sikh Scripture the word "Shabad" is used 
to cover all the three, being more or less the same as the Greek word 
'Logos'. The 'Shabad™ is the Source, the Ground from which 
everything emerges and to which everything returns. God as the 
'Shabad is the being of creative Willing or willed creation. The 
trait of creative Willing is not something added to the Divine Life, 
it is the Divine Life itself, 'Shabad' is the medium of creation, of 
'Hukam\ which mediates between the silent mystery of the abyss 
and the fulness of concrete individualised life; the individual 
creatures are inter-related and at the same time related to the 
Creator. This type of creation as contrasted with the process of 
emanation, as elaborated in Neo-Plantonism, points to the freedom 
of the Creator; He is free to manifest Himself and free to be His own 
essential Being. Creation by the 'Shabad' implies that creation is an 
ever-complete Spiritual act, and not a progressive mechanical, 
automatic process. 

God in His creative willing, is not conditioned or limited by 
anything outside Himself. Unlike the human will which is 
conditioned and limited by the purpose and the material available 
to it, God has no purpose and He is not to work with any given 
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material, and thus He is not conditioned by anything external to 
Himself for creating. His creation is one with His Will, for God, the 
Creator, is the ground of what He knows and what He Wills. It 
means God willed the creation to be and it came into existence. 
'KitaPasau EkdKavau Tis TeHoeLakh Daryaii' 14 : From the single 
word (Wish, Will, Order) as if flowed out a million (countless) 
streams, rivers and oceans." Dr. Sher Singh writes, "Sudden 
creation of the world is a misinterpretation of these lines. 'Pasau ' 
does not mean sudden creation. 'Pasau * is from Pasara: to expand, 
to spread out or to evolve. 'Kavau 9 means word but it does not mean 
an order for the sudden creation of the world 15 . Dr. Sher Singh has 
distorted the obvious meanings of these lines to suit his own 
peculiar theory. There are other lines in Guru Granth Sahib, which 
support the view that God willed the world and it came to be. God 
willed into appearance the total outspread with all its time-space- 
cause pattern-process by one single, total complete Word 16 . 

Transcendentally, the creation of all things takes place instantly. 
Time is a relative term; time does not have external existence, but 
comes up with the creation, and does not apply to the Timeless. God 
is beyond time; therfore, His creation in time has no meaning. There 
is no gap between God's creative willing and the actual appearence 
of the universe. God did not create the universe by stages, but the 
universe is a complete processive patterned show before Him from 
the beginning to the end. The development of the world through 
stages, exists only for the finite human beings, limited by the 
categories of time, space and cause. The whole process of creation 
to destruction is all one. But the whole process unfolds itself in time 
to the creatures and thus for us, finite beings, limited by space, time 
and cause, the world appears to be the result of gradual development 
and dissolution through time. When, however, the Gum views 
creation from the finite, limited point of view, he is found to talk in 
logical terms of emergent evolution. "From the True One issued 
L Pawari' (pushing, moving force); from k Pawan were produced 



GOD IN SIKHISM 



47 



waters (Jal: waters of confined but turbulent energy); from the 
waters, the triple universe came or was formed. All lights that 
appear are really the One Light of His being 17 ." The two standpoints 
are not contradictory, but two different angles of looking at the one 
and the same creative activity of God. 

The conception of the creation of the universe by the Divine 
Will Just out of and for play and of the Universe being the 'ShabacT 
of God, signify the external dependence of the Universe upon God. 
The play, the will, the word can not exist independently from the 
Player the Wilier and the Worder. The Universe is dependent on 
God, while God is not dependent on the Universe because He is free 
to play, to will and to utter. God does not create the world from 
something external to Himself nor out of anything from within 
Himself, unlike the spider which weaves the web with the thread 
which it produces from within itself. Yet, God may be said in a way 
to be present within and without every bit of His creation 18 .God is 
the lite of the Universe, is its informing and vitalizing principle. The 
most important word used in this connection by the Guru is for 
'Jag-Jivari tor God; "God", says Nanak, "is the life and spirit of the 
passing show" called ( Jagat\ God is also the "pran-Adhar\ the 
Source Basis, Support of Prana, the life-breath of all beings in the 
Universe. God does not only create the world but remains its 
ever-sustaining ground. The universe and everything in it exists 
from moment to moment because God perpectually inspirits it. "As 
it depends on the Will of God that He produces things into beings, 
so it depends on His Will that he preserves them in being for he does 
not preserve them in any other way than by other way than by 
always giving them being, writes E. L. Mascal 19 . 

To sum up, God in relation to the universe is its Creator who 
does not only create but also sustains, guides and prescribes and 
achieves its end. All this is done by God by the one act of His playful 
Creative Will. 
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Four) (the Bible). 
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bidding. It is His bidding that gives bigness, greatness and its opposite to 
existents. It is the his bidding again that makes some high, some low. It is 
at His bidding, once again 7 that some experience painandothers experience 
pleausre. Verily by His Will some are forgiven and some are made to whirl 
on the wheel of birth and death ever and for ever. "—Guru Nanah Sahib, 
Japjip.2. 

1 7. Swdenborg The True Christian Religion p. 16. 

18. Guru Nanak Sahib, p. 663. 

19. E. L. Mascal, Christian Theology and Natrual Science,, p. 134. 



The Immanence of God 



"In one human from Thou (God) art very haughty 

And in the other Thou art very humble. 
In one human from Thou art a great scholar 

And in the other Thou art quite blank. 
In one human form Thou usurp whatever is offered to Thee 

And in the other Thou do not accept anything. 
What can the wooden puppets (human beings) do, 

when the string by which they play is in the hands of the 

Lord 

The different things in the world are the different 

shows of the Juggler (Bdzigar) who bids them to play. 

The Creator, who has created all forms, assigns 
different roles to different forms and they act as 

He bids ihem to do. 

God has created countless forms 

And Himself is their Protector." 

— Guru Arjan Sahib 1 . 
God is immanent in the world as the Supreme power, as his own 
Hukam (Fiat). He is 'Sachd Sdhib\ or 'Malik? , the True Master; 
'Shdh\ 'Patshdh\ 'Rdjd', the king 2 ; ' Shahanshdh\ the emperor. 
God is the Master, the Lord the King and the Emperor of the whole 
universe; therefore, He is present everywhere by His authority. He 
creates the world and sustains it by the force and energy of His Will, 
"Razd ' . Like a King He is present everywhere by His law and order. 
Whatever happens in the world happens according to His Will. 
"Whom to call good or bad when He Himself is the Doer and 
Himself gets things done 3 . All creartion is His possession and He 
is the Lord of it and maintains it by His 'Shakti 1 (energy). He 
becomes 'Biswp£l\ the protector of all, and all are subject to His 
authority. The laws of nature and the movements of the celestial 
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bodies reveal only His law and order. The laws and order of nature 
manifest His glory but when He likes He can reverse His own laws 
and order. "All the creatures are made to live by 'breathing' Why, 
if he chooses he can make them live without 4 breathing' V 

God is the law-giver, the Maker and Destroyer of the universes, 
but this does not mean that He Himself lives in some external abode 
of His own and has set these things there and lets them go on; that 
He Himself is far and beyond what He creates, which He controls 
from without by some supreme power of His own. lliere is no doubt 
that the Creater must transcend His creation, He is to be much more 
than what He creates. A law-giver must be more than His law, a 
maker of an order must be more than his order, God, being the 
Creator, the Maker of Order the Law-Giver, is not debarred from 
indwelling His creation. His creativity implies His indwelling of 
His creation, which is His law and His order. The Guru sees God as 
dwelling in nature as well as in man 5 . God does not only control 
nature from without by laws but also from within. He is "Qudrat 
Vasya 6 " To the discerning eye, every object of nature reveals the 
creative glory of the Lord. He also controls man from without as 
well as from within. He controls man from without by the laws of 
nature and from witliin as the inseated Controller, the 'Antarjdmf . ' 
God controls the whole world with His power both from within and 
without, because He is within as well as without. He is the power 
over or in all; and has the power to do all and everything. As God 
controls the whole world by His power and knowledge, the whole 
world is an open book before Him. He is "Sarab-Giatff , Omniscient. 
As nothoing can happen without His will, so nothing can happen 
without His knowledge God pervades the world as His presence. 
One can hide oneself and one's doings from the eyes of the world 
but not from God 8 , as He is present everywhere, whereever one may 
go; and God is also present within oneself and directing one's 
activities from within. God is not only aware of man and his 
activitie, and the happenings in the outside world, but He is aware 
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of the Innermost secrets of the heart of man, his thoughts, his ideas, 
his emotions, his passions known and unknown and even perhaps 
unknowable to man himself. The inner life of man is as much open 
before Him as the outer man and His activities. God knows the pains 
and problems of our hearts 9 . God not only knows the pains and 
problems of the good, who are close to God as they manifest more 
of God's Being and thus His goodness; but God is equally aware of 
the sufferings of the wicked ones too, because they too are His 
creation 10 . Just as God is equally aware of the good and the wicked, 
in the same way, He is conscious of the past and the future as much 
as the present because succession in time and extension in space 
have no meaning for Him. Space and time are human categories of 
understanding and do not exist for God. For God, the past and the 
future are co-existent with the present. God is aware of what is 
happening, what has happended and what will happen, because the 
past and the future are as much known to Him as the present. He is 
K Trikal-Darshi\ the seer of the present, past and future. 

In a single sentence it may be said that God is present everywhere 
as the Supreme Knower or 'Param-Giata', the possessor of perfect 
Knowledge. "He knows all things knowlable. 'He knows the very 
trend of the black bird in the darknest night upon hard stone and 
notices the movement of the motes on the Sun beams. ..He knows 
the inward motives and in impulses and the most secret thoughts, 
with an eternal knowledge which he has had before all time nor as 
though knowledge were newly arisen in him as communicated to 
him. ...He wills all that exists and determines all events 11 ." As He 
knows all What is there in the world, therefore it is said that He 
pervades the whole world by His presence. 

God is everywhere by His essence, as He is the efficient cause 
of all being or existence 12 . He is Truth itself 'Sat 1 or 'Sach\ or 
Supreme existence; thus whatever He creates has real existence 
from Him. "Since the essence of God is Being, the effect of God's 
act is being, just as the effect of fire is heat. This effect God causes 
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in all things when they begin to be, and continues to conserve them 
in being, just as light caused in the air by sun remains there so long 
as the air is illumined. As long as things have being, God will be 
present in them, according to the mode in which they have being. 
Since being is that which is most profoundly, intimately in a thing, 
God is therefore present in all things intimately as their efficient 
cause 13 . 

God brings the world into being and conserves it. This conserving 
activity of God is not different from His creative activity. "Creation 
involves the relation of being of all things with their source. 
Conservation involves no new relation; it denotes temporal condition 
of the effect 14 . 

It is ob jected that the cause of a thing need not necessarily exist 
when the effect is existing. The cause may cease to exist while the 
effect is still there. Everyday experience reveals the fact that many 
effects continue to exist long after their cause has ceased to exist. 
For example, a father is the cause of his son or an architect is the 
cause of a building . The son or the building continue to survive long 
after the father or the archiect has died. The son does not die when 
his cause, the father dies or a building does not collapse or fall into 
nothingness when its cause, the architect, dies. This is quite true, 
because the father or the architect is merely the cause of the 
becoming of the son or the building but not the cause of their being. 
"God is not merely the the cause of the becoming of the universe but 
is the cause of its being; and just as the air ceases to be illumined 
when the sun sets, so the universe would cease to exist, if God were 
not to sustain it in being 15 ." "If the Creator is for a single moment 
to withdraw his bounty from the creation, the whole world in that 
very moment, would cease to exist," Writes J. Windrow Sweetman 16 . 

The Guru has used several similies and metaphors to make his 
view of the immanence of God clear to his followers. Just as water 
is immanent in its waves and is not different from it, tire is in wood, 
fragrance is immanent in the flower, reflection is there in the mirror, 
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butter is immanent in milk, in the same way God is immanent in 
every heart. The simile of the sun and its rays is also very 
freequently used. The rays have no independent existence of their 
own but are only the light of the sun. In the same way the universe 
only manifests the glory, 'Ashna? 17 of the Lord. Just as the sun is 
present in its rays, in the same way God is immanent in his 
manifestations (rather creations). 

In his poetical vdrs, Bhai Gurdas, the best medieval Sikh 
Mystic Interpreter, has paraphrased this idea in ten stanzas. He says 
that just as one mind works through different sense organs, one 
moon is soon reflected differently in different waters, one copper 
when mixed with different alloys is known by different names, one 
gold assumes different forms when beaten into different ornaments, 
from the one and the same seed spring forth bunches, leaves, 
flowers and fruits, all different from each other, from the same 
cotton are woven clothes of different varieties, and from the same 
sugar and milk are produced various sugar-and-milk products, 
similarly we see the one God revealing Himself in various forms 18 . 

The simile of 'Per' or ' TaroH^r' (tree) is very common in the 
Sikh Scripture. Just as a tree is immanent as the essence of every 
leaf, flower, fruit, branch and seed, in the same way God is present 
in each and every object, big or small, as its innermost essence. 

The above-mentioned similies and metaphors have misled 
Macauliff into the conculsion that the Sikh view of God is purely 
Pantheistic. 

Spinoza's God is a substance and mind-matter are its attributes. 
Flint has expressed the viewpoint of Pantheism in the following 
words :- 

"God, according to Pantheism, alone is; individual existences 
are merely His manifestations. All our deeds, whether good or bad, 
are His actions, and yet while God is all, there is no God who can 
hear or understand us, no God to love us, no God able or willing to 
help us 19 ." The Sikh view of the immanence of God is certainly not 
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of this type. The universe and God are not correalated terms ; though 
God as immanent is correlated with the universe, this is not the 
whole nature of God. The more we become aware of God, the 
Immanent the more .we become aware of God, the Transcendent. 
The external universe is not all that God is. There is an External 
*Purshottama\ greater than the manifest universe, by which alone 
existence is possible. The Cosmos is not the Divine in all his 
complete uttermost extension and intension but a single 
self-experession, a true and a 'minor' motion of His Being. God is 
all that the universe is, all that is in the universe, and all that is 
beyond the universe. God is not only in the world but transcends it. 
Again the Pantheist's immanence reduces God to a substance or a 
principle, but God for the Sikh is a Person k Purakh (Purusa)\ 
'Karta-PurakW, ' Adi-Purakh\ "Param PurakK, * Akdl-Purakh\ 
God is immanent in the world by His essence, presence, power, 
and He is also immanent in the world as the Ideal. "The power by 
which God sustains the world is the Power of Himself as the ideal." 
Says Whitehead 20 . He is Perfection itself. Everything that exists in 
the world is not-perfect and aspires for perfection. God is the 
archetypal Idea or the God of Plato. He is the perfect King 
( Raj an )the perfect Yogi, the perfect householder, the perfect farmer, 
the perfect businessman. Everything longs for perfection; 
perfection is in God; thus God is present everywhere as the Ideal. 
God, the immanent, becomes k Sakaf (manifest); 'Sarguri* full of 
or robed with qualities; 'AsthuV (Gross), 'Pragat 9 (visible); 
"Nirantar" (continuous); 'BanwdrV (in every assembly); 'Vasya' 
(all-dweller); 'Vdsdev*, the one abiding. God others Himself in 
nature and then enters it. "He created the other, the nature, and 
inhabited it." says Guru Nanak Sahib 21 . 'The enterance is an 
imaginary representation, not an actual fact; merely figurative. He 
is cognized within, in the cave of the intellect in such specific forms 
of manifestation as seer, hearer, thinker, knower, and so on This 
constitutes his entrance." writes Dr. Singh 22 . 
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Guru Gobind Singh has his own vocabulary to show forth the 
immanence of God. He is i Ramaya\ the immanent; 'Sarabater'; 
the all pervading; 'Sarab-bhaune' omipresent; ' Sarab-gaurie \ all 
pervading 'Sarab-dhande \ whose hand is in all concerns of the 
world; 'Adho-urdh-ardhang', filler of all space above, below and 
in the middle; *Jale\ in waters; 'Thale', in lands, ' Sarab-bhese\ 
present in every form; "Sarab-dese \ present in every country. 

In the end two quotations from the modern philosophical and 
theological writers, J. Sheen and Henri Ronard may be given which 
are found to agree basically with the Sikh conception of the 
immanence of God. 

"God is present in the world in a three-fold way; by His power, 
by His presence, and by His essence. He is present everywhere by 
His power, because all things are subject to His sovereign empire. 
He is everywhere by His presence because He knows all and sees 
all. He is everywhere by his essence, in a much as He is present to 
all things as the cause of their being. Because in God substance and 
action are one and indivisible in the Divine simplicity, it follows 
that He is present whereever He operates, that is, in all things and 
in all places 23 . 

"We say that God is in all things by His power as all things are 
subject to His power; He is by presence in all things, in as much as 
all things are bare and open to His eyes; He is in all things by His 
essence, in as much as He is present to all as the casue of their 
existence 24 ." 
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The Transcendence of Godhead 



"God creates the universe and fixes its end also 

at the same instant (khin). 
God creates but Himself ever remains apart and 

unsoiled, unattached (Al&p) from the creation, 
without having any qualities or attributes (Nirgun) 1 . 

— Guru Arjan Sahib 

The Transcendence of Godhead means, God who rises above, 
is beyond, surpasses, exceeds or surmounts all that is and all that is 
not, all that can be and all that can not be. God i n His Transcendence 
is beyond all limits, attributes and manifestations of the world of 
appearance and manifestation. The Guru has used the following 
words for the Transcendence of Godhead: Apdre\ Apar~Apdri\ 
Aprampar\ 'Para \ Parmpar\ "pra-pararrC\ all these words mean 
that God is beyond and still beyond. The other words used for the 
Transcendence of Godhead are, 'Uchd\ High; "An Uchd'; very 
High; i Ucho-Uchd\ Higher than the Highest. 

These are degrees of the Transcendence of Godhead. The 
Transcendence of Godhead exists and operates at all levels. The 
principle of Transcendence of Godhead claims acceptance for itself 
all themoreempheticallywhenweobserve opposition, strife, struggle, 
contradiction, and antinomies in the world. All these opposition, 
strife struggle, contradiction and antinomies are there at all levels 
and in all spheres of life. At the meta-physical level there is the 
contradiction or antinomy between permanence (Sathir) and change 
(Asthir), and polarity of the conscious mind (Chef) and unconscious 
matter (Achet). At the physical level there is opposition between 
pleasure (Sukh) and pain (Dukh). At the ethical level an unending 
struggle is going on between good (Bhala) and evil (Bum) 2 . 

God as unity is the Creator, the Source, the Guide and the 
Destiny of all that exists in the world; therefore, every contradiction. 
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polarity or antinomy has the same source and the same destiny and 
thus their Creator must transcend the oppositions that are there in 
this world. God is neither 'Chef nor 'Achef nor 'Chet-Actief nor 
not- l Chet-Ac/iet J ; yet with equal reality He is all the four. He is the 
basis of permanence and of change and still transcends both. He is 
the source of pleasure and pain; and good and evil, and yet 
transcends them 3 . God as the Transcendental unity is not the unity 
of opposites. The Transcendent is essentially the unity of One 
which manifests itself in the multiplicity of existence, Where things 
are conditioned by their opposites. Transcendence does not reconcile 
but it transfigures, transmutes opposites into something surpassing 
them that effaces their oppostion. The Transcedence shows Itself as 
power by means of the strife and stuggle of its own qualities. But 
It shows itself as Reality in harmonising and reconciling within 
Itself these discordant opposites. 

The Transcendence of Godhead does not limit Itself by 
transcending the contradictions of the empirical world, but He 
transcends His own Mayct, Shakti and Prakriii, by which He creates 
the world, and He Himself creates the medium, power or Shakti by 
which tilings are brought into existence. God is ' Maya- tit 5 , detached 
from his own Maya. Heis 'Trai-Guna-Atit' 6 detached from the three 
Gunas which qualify the objects of Prakriti (self-multiplying). God 
is beyond His own power because the power manifests itself as and 
in the world of name and form, when there was no name and no form 
and the world had not come into existence God was in His essential 
existence. God is the ever-transcending background while His power 
is one phase of His being. The power of God is described as one 
phase of the being of Godhead, inphilosophico-logical terminology, 
while for the Guru Himself is wholly detached from His own, Shakti, 
power, ox Maya. He is 'Alep', 'Nirlep\ *Niradhar\ "Niranjan\ 
Niryog\ wholly different and unattached from His own creation and 
power by which He creates, The Power is the Source of the manifest 
and the unmanifest. He transcends the manifest and the unmanifest 
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and is beyond His own power. 

God transcends the world as the Unity transcending Its own 
plurality. God transcends the world as the Unity of the One, the 
Absolute, the Source, the Background, the Creativity. God transcends 
even the unity of the One. God is to descend from His supreme 
transcedence in order to be one and unity. God as transcending the 
unity of Oneness is 'Sunn \ The unity of the One, as a phase of the 
Transcendent, is 'Sat\ Truth and Existence. The 'Sunn 1 is the 
Transcendent, which is behind and beyond the One. It is both 'Sat' 
and 'Asaf existence and non-existence, and at the same time It is 
neither 'Sat' nor 'Asat' not 'Sat-Asat' but He is all the states, yet 
with equal reality neither. It is the absolute nothing of the 
philosophers. But this nothing should not be understood in the 
sense of no-thing; it is nothing as philosophically and meta- 
physically conceived but at the same time it is the potentiality of all 
being and all existence. 

Even the 'Sunn' is not limit to the transcendence of Godhead. 
The 'Sunn' is again transcended by 'Sunn. The ever-transcending 
'Sunn' is called *Atit-Sunn\ ther absolute 'Sunn'. The Guru is not 
satisfied by complaining the ever-transcendent being or Godhead 
by the ever transcending 'Sunn'. The 'Sunn' according to the Guru 
does not express the essential being of Godhead. Even 
'Sunn' according to the Guru, is also a 'kald' a pose or a creative 
self-manifestational phase, while He is in His esse is still beyond 
and beyond. 'Sunn-Kald-Aprampar"Dhdri , Ap Nirdlam Apar 
Apart, says Guru Nanak Sahib 7 . The 'Stain' is a pose of God while 
He Himself is the ever-Transcendent. God as the ever-Transcendent 
is 'Nirdlam', without any support, not needing any support or 
means and He is beyond and still beyond, 'Apar-Apdr'. 

God is ever-Transcendent, but what is the nature of this 
ever-transcending Reality ? Some call it infini te and eternal . For the 
Guru God is infinitely transcendent and infinitely external. It is the 
easiest way to express the Transcendence of Godhead by calling 
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Him Infinite and Eternal. Man works under the limitation of space 
and time and has no other way to stress the Transcendence of 
Godhead but by denying the catagories of space, time and cause by 
and through which we finite and mortal beings work. God transcends 
the universe and its limits and limitations; therefore He must 
transcend the limitations of space, time and cause. Thus He is called 
Infinite, Eternal and Uncaused. Guru Arjan Sahib in his attempt to 
bring God near to man's mathematical ideas says, "if I call Him 
great billions and trillions of time, and go on saying so far ever and 
ever, His light is ever so much the greater 8 / 1 Guru Gobind Singh 
says, "Ad anil anad dpbeant adwait hai\ God is the beginning of 
all things, beyond all numbers, eternal, without any limit and 
without any end 9 . 

Eternity and Infinity are human mathematical-logical terms 
and can not precisely be applied to God who transcends these 
categories and reaches of human thought altogether. Infinite or 
Infinity are mathematical terms. These can be applied to mathematical 
number or parts, one, two three, four, etc. These parts or numbers 
can have no \ jference to a unity which is indivisible. You can not 
divide God into parts; therefore; it is only metaphorically that we 
apply a term to the Supreme Unity, which is essentially meant to 
apply to parts. The same is the case with eternal. You can not divide 
the Supreme Existence into moments of time, therefore, the term 
eternal can not be applied to the Divine Being. 

There are sayings in the Sikh Scripture where the Transcendent 
is refered to as ' Sat-Chit-Anand nQ '. This description should not be 
understood to mean that 'Sat-Chit-Anand' , truth, consciousness and 
bliss, are three entities and we have to unite them to arrive at the 
content of Divine Unity. Existence is Consciousness and there can be 
nodistinctionbetweenthem;Consciousnessis Bliss andtherecanbe 
no distinction between them. The description of the Transcendent by 
the words 'Sat-Chit-Anand' seems to be a description of Him in 
terms which are positive to us. These terms together first occured in 
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the Upnishads. Paul Deussen writes "Although the terms employed 
seem to be positive but no definite conclusion is reached as to the 
nature of Godhead. FortheBeing, which Godis, is nottobe understood 
as such a being as is known to us by experience, but as we see, in an 
empirical sense rather than as not-being, the consciousness is not an 
objective consciousnes; the bliss is not such a bliss as we know or 
experience but the bliss which comes when there is no distinction 
betweenthe subject andtheobject.Beingisthenegationofall objective 
being consciousness and bliss is the negation of the being that arises 
in the mutal relation between the knowing subject and the known 
object 1 1 . It i s no doubt true that existence, consciousness and bliss do 
not bear the same meaning when used for the Absolute. The 
consciousness of the Absolute is different from our ordinary 
conciousness. Its existence is on another plane as compared to our 
individual existence and Its bliss is not that type of bliss that we 
experience in our day-to-day life; but in our heart of hearts we feel as 
if we are aware of what the transcendent existence, consciousness 
and bliss can possibly mean, because we share God's transcendence 
as much as we share His immanence. 

Existence, consciousness and bliss do not exhaust the content 
of the transcendence of Godhead. When the Guru says that the 
transcendent Reality is ' Sax-Chit- Anand* , what he means is that the 
immediate transcendent Reality with which we come into contact 
in our spiritual experience is this but at the same time spiritual 
experience conveys the idea that the transcendence of Godhead 
transcends 'Sat-chit-AnantT also. The Gum emphatically declares 
that the transcendent esse of Godhead can not be known, 'Sat-Chit- 
Anand } is how we feel about the transcendent when one with Him 
in spiritual communion. 'Sat-Chit-Anand ' is one phase, with which 
we can come in contact of the ever-transcending Godhead. 

The Transcendent as such is unknowable andununderstandable. 
Those who have some experience of the Absolute, they touch so 
small a phase of His being as to declare God to be essentially 



64 



GOD IN SIKHISM 



unknowable. In their Supreme sublime vision they only know the 
unknowableness of the Transcendent. Whatever they have 
experienced they describe it by using only negative terms. Guru 
Gobind Singh in his Jap and Akal Ustati has used more than one 
hundred negative terms for God. Whatever attribute is there may 
simply be denied of God. [Some of the negative names of God will 
be found under a separate chapter headed, 'The Names of God"] 

Hie Transcendence of God can only be described in the 
negative terms. The highest the degree of transcendence that is to 
be emphasised, the more emphatic the negatives that are to be used 
for the purpose. The highest transcendence is the negation of all 
negations. It is 'Andm\ He is 'Neh-KewaV negative of alone. 
According to Jainism and Patanjali's 'Yoga' 12 , the Transcendent is 
Alone or Kewal; the Guru is not satisfied with this term because it 
implies and embodies positive assertion, so he has made it 
negative. "PurkhAtif VasaihNeh-KewaU says Guru ArjanSahib 13 . 
He is 'Ariatman ' negative of 'Atman he is Akarman or Nehkarman 
without any activity; he is 'Niranjan*, without any taint of Maya 
and He is l Niryog\ without relationship of association or 
disassociation," union or disunion. The ultimate degree of 
Transcendence is or equates with utter unknowability. In the 
Bhagwad Gita 14 also the complete transcendence of Godhead or 
selfhood has been described by the negative term 'Achin f L Avyapa' 
transcendent, unknowable and unrealted. 

According to the Guru, God, the Infinite, One, Total, Whole 
is person and remains what He is. When the Guru views God as 
4 Apart from the world', His Transcendence is described as being 
ever-transcendent unapporachable by man. When we begin to 
detach the Lord from the moving show, we reach the stage where 
He appears to be wholly detached. The Transcendence in itself is 
only a mental concept of the human mind to reach God but He ever 
remains Transcendent and Unapporachable. 

To sum up, God transcends the world as the Unity or the One 



GOD1NSIKHISM 



65 



behind and beyond this apparent multiplicity. The one is both the 
manifest world and the unmanifest background. The oneness is 
transcended by ' Sunn , which is both the manifest and the unmanifest 
and yet with equal reality and in equal truth neither of the two. The 
'Sunn ' of the first degree is transcended by the 'Sunn ' of the second 
degree. At the third ascending level of transcendence of 'Sunn* is 
'Atit-Sunn'/Sunn' is also a 'Kalff or phase of the Supreme; He in 
Himself is the ever-transcendent and the ever-Unknowable (Agam, 
Achint) . In spiritual experience or divine vision the unknowableness 
of the Transcendence is known while He Himself remains essentially 
Unknown, Unknowable and the Beyond. 

Footnotes 

1. p.387. 

2. Before all creation these polarities or antinomies did not exist in the being 
of God and thus will not exist after the creation. 

3. "When nothing of the cosmic frame hadyet come into existence, there was 
no evil or good. 

When God was in His own being (Sunn-Samadhi) there was not strife, 
struggle or hatred. 

When the manifest world of form did not come into existence, who was 
there to be affected by joys and sorrows? 

When God existed by Himself alone, there was no question of any false 
attachment. "—GuruArjan Sahib, Sukhmani, p.294. 

4. "He is not attached to his Maya but transcends it. " 

— GuruArjan Sahib, p.1217. 

5. Guru Gobind Singh, Akal-Ustati. 

6. Guru Gobind Singh, Akal-Ustati. 
7 p. 1052. 

8. Guru Arjan Sahib, p. 562. 

9. Guru Gobind Singh, Akal-Ustati. 

10. Guru Gobind Singh, Jap. 

11. Paul Deussen, The Philosophy of the Upnishads y p. 14 7. 

12. Dr. Mohan Singh, Studies in the Philopsophy, Psychology and Ethics of 
Patanjali's Yoga Sastra, (ms). 

13. p. 1040. 

14. Dr. Mohan Singh, Studies in the Philosophy, Psycology and Ethics of the 
Bhagwat Gita, (ms). 



Immanence and Transcendence of God 



"God creates all this and Himself pervades it. 

He is One but reveals Himself in the many. 

He is in the heart of everything yet is outside all. 

He is far off yet present everywhere. 

God is the Unmanifest and the Manifest. 

O Creator, no one can evaluate Thee; 

Thou art Unfathomable, Unapproachable, 

ever-Transcendent and Unmeasurable, 

Thou, the One, pervadeth everywhere, says Nanak." 

— Guru Arjan Sahib 1 . 

God is 'Kartd Purakh, the Creator Person 2 . The universe is the 
Creation of God or it is God's "Shabad\ Utterance, or "Name\ 
qualitative and attributional symbol of God. The very fact of the 
universe being creation, Word, qualitative manifestation of the 
Supreme being, implies His immanence in the universe as well as 
His transcendence. The creator is in the universe because it is His 
creation and He is beyond the universe because there could not have 
been this creation, if God were not much more than what He creates. 
These two descriptions of Godhead must be taken together. God's 
Transcendence means that God is above and beyond what He has 
created. His immanence means that He continually upholds His 
creation by His presence within it. If God were only transcendent 
he would be like one who makes a machine and leaves it to work on 
its own. If He were only immanent He would be no more than an 
impersonal principle or spirit manifesting itself in different forms, 
as the Pantheists believe. The Sikhs believe that God without the 
universe will still be God, though the universe without God would 
be non-existent, while the Pantheists believe that God would 
Himself have no existence without the universe. For the Guru, God 
is perfect without the world and the universe as a whole adds 
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nothing to or detracts nothing from His being. 

The purely immanental view of the Pantheists and purely 
transcendental view of those who believe that God created the 
world as a machine, which works independently of its Creator, are 
not suitable conceptions of God for a devotional religion like 
Sikhism. If God is purely an impersonal force, prayer, worship and 
devotion to God have no meaning. On the other hand, if God is 
purely transcendent and has nothing to do with the world, prayer 
and worship become meaningless. For the Guru, God transcends 
the world as its Creator but is also immanent in it as its vitalizing 
principle. God is and remains the Person whether thought of in His 
immanence or in transcendence. God is immanent in the world and 
does listen to our prayers and hymns 3 . God is also transcendent 
because the immanence of God is not identical with the whole being 
of God. By being immanent He does not become an impersonal 
force but still remains the Person; only thus personal relationship 
and union with Him become possible. 

God is Person and His Personality reveals itself by Its Creative 
Willing. Personality does express itself, but the expression is not 
identical with the expressor who always remains the cause and 
never becomes the effect. Personality is always immanent in its 
expression but at the same time transcends its own expression. A 
man is immanent in his conduct as it reveals the being of man, but 
he transcends his own conduct as his actions can not and do not 
express his whole being. God reveals Himself in creation but the 
revelation of God does not exhaust the whole content of God's 
Being. "The more we take the concept of personal, the more we 
realize that God to be truly personal, He must be transcendental. 
Trancendence and Immanence are not incomptabile but 
complementary concepts. God is seen immanently in the order of 
the world, but there would not have been this order, if He would not 
have been more than the order. Only if God is transcendent the 
world can be the medium of his actions", writes John Baillie 4 . 
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Immanence and Transcendence are complementary concepts of 
God for the Guru "Thousands are God's eyes yet no eye has He; 
thousands are His forms, yet no form is His; thousands are His feet, 
yet He has no feet; thousands are His noses for smelling yet He has 
no nose. His spirit pervades everwhere, lighting up every heart," 
says Guru Nanak Sahib 5 . God is all eyes, all forms, all feet, all 
noses, because he transcends them all. The perfect immanence of 
God impiles His perfect transcendence and His perfect transcendence 
implies His perfect immanence. In the Sikh Scripture there are 
many lines where God is said to be immanent even in the lowest 
forms of creation. "He is equally in an ant and an elephant. He is 
equally present in the king and the beggar 6 . " He is there in thelowest 
form so that He may rise beyond the highest. God is exalted above 
all heavens so that He may till up all space. God can not be 
immanent without transcendence and He can not be transcendent 
without immanence; immanence and transcendence are two sides 
of the One in Self-isolation and in Self-relatedness. There are so 
may lines in the Sikh Scripture where perfect immanence and 
perfect transcendence of God are asserted in the one and the same 
line or one God is said to be both immanent and transcendent and 
yet neither. In fact on every page of Guru Granth Sahib, a line or 
lines are available which point to the perfect immanence and perfect 
transcendence of God. 

Transcendence and immanence are relative terms. The question 
of immanence and transcendence arises when God is viewed in 
relation to the universe. God, as He reveals Himself in the cosmos, 
is looked upon as the Transcendent and the Immanent, but beyond 
His revelation, He is neither the transcendent not the immanent, yet 
with equal reality both transcendent and immanent. God in action 
is the Manifest and Unmanifest; the Defined and the Undefined; the 
Form and the Formless, the Existent and the Non-Existent; all that 
is and all that is not. 

The Punjabi words most frequently used for the immanence 
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and transcendence of God are Were' and 'Duf near and tar; 
k Pargat\ and 'Gupaf the Manifest and the Unmanifest; 'AstJiiiV 
and t Sukham\ Gross and Subtle, Seen and the unseen; 'Akdr and 
k Nirdkdr\ with Form and without Form 'Sargun' and 'Nirgun 9 
with attributes and without any attribute. 

The similes and metaphore used by the Guru to show the 
immanence and transcendence of God are; the waves of a stream, 
the foam of water, the bubble and the ocean, the rays and the sun. 
The stream is in the waves and yet transcendes them water is in the 
foam but transcends it; ocean is in the bubbles and yet transcends 
them. These similes also point to the greatness and ever- 
transcendence of Godhead as compared to God's immanence. 
Another metaphor, most commonly used to show the immanence 
and transcendence of God is the lotus flower and water. A lotus 
flower is in water but it is essentially above the water. In the same 
way God is in the world but in His esse or essential being is beyond 
all existence and non-existence. As water does not damp or soil the 
lotus flower, in the same way the universe does not taint His Being. 
The spatial, the temporal and the casual world is a manifestation or 
expression (creation) of the Divine Will, but it does not enter into 
His Divine Nature. "Theology tries to achieves a compromise 
between Transcendence and Immanence; both are deprived of their 
effect. God is not quite immanent and not quite transcendent. The 
world conceals His omnipresent being like a veil. He is 4 in' all 
things and not thoroughly united with them," writes Watts 7 ." The 
Guru is not a theologian but He knows God and is one with Him. 
His views of Transcendence and Immanence are not verbal 
discussions about unperceived facts but are the descriptions of 
direct vision and being in Reality. The Guru does not deprive 
transcendence and immanence of their effect. He believes in the 
perfect immanence and in the perfect transcendence of Godhead. 
The transcendent and the immanent are only two phases of the one 
and the only Reality. The contradiction between the two is there 
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from the human relative standpoint but not so from the standpoint 
of the Absolute. There is no real difference between them; therefore, 
the Guru does not need to arrive at a compromise by depriving both 
of them of their fullest significances. 

In fact, for the Guru transcendence and immanence are two 
angles of speaking about the One and the only Reality. When the 
Guru speaks of God in his absolute aspect, He calls Him the 
Transcendent, the Unrelated and the Unconditioned without having 
anything to do with the world and its affairs. When the Guru 
emphasises the transcendent aspect of Godhead, He makes Him the 
Absolute of Bradley and the Brahman of the Upnishads. God is also 
the sustaining Ground of all and the Being of all that exists, and thus 
He is immanent. "When we think of the supreme being as inactive, 
neither creating nor destroying, nor preserving, we call Him 
Brahman or Impersonal God; when we think of Him as active, 
creating, preserving and destroying, He seems the Shakti of the 
personal God. The distinction between the personal and the 
impersonal does not mean any real difference. The personal and the 
impersonal are the same in the same way as milk and its whitness, 
or the diamond and its lustre, or the serpent and its movement. It is 
impossible to conceive the one from the other. The Shakti and the 
Brahman are one," writes Ramakrishnan Parmhansa 8 . 

Aurobindo Ghosh is his conmentary on the Gita, seems to 
support the Guru's view of God, the total unity which is both 
transcendent and immanent: "God is supra-cosmic, the external 
Parabrhaman, who supports with His timeless and spaceless 
existence all this cosmic manifestations of His own being and 
nature in space and in time. He is the Supreme Spirit who ensouls 
the form and movements of the universe, 4 Paramatman' 9 . "He is 
above Heaven and Earth, and yet is 'closar to man than his 
arteries'.... for His presence is not like that of body... He is not in 
things or things in them... In His essence no other thing can exist, 
nor can His essence be in anything outside Him, thinks Al-Ghazzali 10 . 
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God is both immanent, and transcendent and being both, He is 
above both. Each aspect demnostrates His nature only partially. 
One aspect can not be emphasised at the expense and to the 
exclusion of the other; both these aspects are reconciled in the total 
unity of God's Being, who, as Person Perfect is Transcendent, 
Immanent, Transcendent and Immanent, neither Transcendent nor 
Immanent. 



Footnotes 

1. p.966. 

2. "He desired, 'May I be many, may I be extended. ' He reflected regarding 
the pattern-process of the worlds to be created. Having reflected He 
brought forth ( brothed out, radiated) whatever there is and entered it. He 
became being, and that, the beyond, the Unmanifest, defined and undefined, 
the abode, the support and the non-abode, not supported, knowledge and 
ignorance, Truth and not-Truth and all this whatsoever is existing. 
Thereafter it is called existence. " 

Dr. Mohan Singh Mathematics, Music, Mythology 8c Metaphysics, p. 76. 

3. "The prayers of the poor and the weak are heard quicker by God as 
compared to the prayers of the rich and the strong. " 

— Guru Gobind Singh, Akal Ustati. 

4. John Baillie, Our Knowledge of God, p.27l. 

5. p. 663. 

6. Guru Gobind Singh, Akal Ustati. 

7. Hartshome and Reese, The Philosopers Speak of God, p. 325. 

8. Sardul Singh Caveeshar, Sikh Philosophy, (ms). 

9. Aurobindo Ghosh, The Life Divine, p. 70. 

10. Hartshorne and Reese, The Philosopers Speak of God, p. 107. 



God The Person 



"The Supreme Person and Lord is without any taint 
of Maya (Niranjne). 

He is the Unapporachable; if we somehow approach Him in our 
spiritual vision, He still appears to be Unapproachable and the 
ever-Transcendent. 

O Creator, everybody meditates on Thee. All living beings 

are Thine, and Thou sustainst them all. 

O saints , meditate on Him who can remove all your sufferings. 

He, the Lord, Himself is the devotee and the object of worship, 
what can these creatures themselves do V 

— Guru Ram Das Sahib 1 . 

God is the Perfect Person; because He is Person, therefore He 
is unity in His Immanence, in His transcendence and in His 
immanence and transcendence 2 . In order to say Thou (Tun, Turn) 
to God truly and meaingfully, He is to be a Person or an entity, 
which communicates and is communicable. In the Sikh Scripture 
God is mostly addressed as Thou; it means that the Sikhs understand 
by God, one who communicates with the individuals, by way of 
revelation and who Himself is communicable by way of spiritual 
religious experience. God, the Person, can only be in active 
relationship with the world and man. For the Sikhs, God is Person; 
therefore, for them He is the Creator, the Guide and the Destiny of 
the world. In the Sikh Scripture the word used for the Divine person 
is 'Purakh* (Purusa), one who makes 'Puries', dwelling places, 
enters them, inhabits them. The conception of Divine Person in 
Sikhism implies His creativity, His entrance. His active guidance 
and His readability as a unity or the integrating factor or the 
intergrated Totality. 

God is 'Kartd-Purakfi' 3 the Creator Person, who creates the 
whole cosmos 4 . He is Adi-Purakh 5 \ The Prototype Person, the 
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Pattern, the Model. He is also 'Samrath-Purakh' 6 , All Powerful 
Person, so that He possesses the ontological power of creating after 
the pattern and process of His own Being. He is Person and he has 
the power of creating persons. 'If God is not personal in a literal 
sense, then God is not the ultimate explanation of that which most 
requires explanation. What baffles the materialists is the emergence 
of a personal character in a world of chemical re- action. Only one 
who is supremely personal can be the Ground for the emergence of 
even the finite personality, which we see in our fellows and know 
intimately in ourselves. If God is only an impersonal force, then the 
stream has risen higer than its Source, for we can at least be certain 
that personality appears... in ..us", writes Trueblood 7 . 

God creates the world after the pattern of His own Being. The 
Highest creativity of God is man: 'Jiva Thus God differs from us 
not as black differs from white but as a perfect circle differs from 
a child's crude attempt. The difference between God and man is that 
of quality (and not quantity) of perfection and imperfection. "O 
Lord, Thou art perfect and we are imperfect", Says Guru Arjan 
Sahib 8 . Man is a point in the infinite. A smallest whole within the 
Perfect Whole, which is beyond any conception or description. The 
Divine Person does not mean that God is a person like us. No one 
in his senses would think of interpreting the personal character of 
God limited to the low level of personality illustrated in ourselves. 
"Let me very brifely add a vindication of the use of the term 
'Person' as applied to God. Human persons, it is true, are limited 
beings limited in power, in consciousness, in understanding, in 
faculty of every kind. But the essence of personality does not lie is 
such limitations, but in the consciousness of self-hood, of a 
self-determining and self-contained capacity of thought," writes 
Swedenborg 9 . 

In the Sikh Scripture, union with God is described under the 
imagery of marriage between two lovers. The Guru Names God as 
"Pati\Sajjan\ 'Mit\ "Malik\ 'Khasam*; all these words mean that 
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God is the dear Husband. The imagery of marriage bears impressive 
testimony to the fact that the human soul for the most part is best 
satisfied, when in the culmination of religious experience it 
recognizes the antitype of the most intimately personal relationship 
that is on earth. TTien the Guru says that God is Person, what the 
Guru means is that God has all that persons have, although He does 
not lack what persons lack because God is 'Puran\ perfect and we 
are "Apuran\ imperfect. 

God is the only Perfect Male. "God alone is the male and all 
others are females 10 ." God is the only Male and the only Husband 
and the finite beings are just like females so far as the matter of 
spiritual ascent is concerned. God is the only Husband, means that 
He is the only Ideal Person or Turan-Purakh\ with whom man 
wants to be one. God is the Perfect Person; therefore only He can 
have perfect personality. "Personality belongs unconditionally 
only to the Absoluted", says Laotze 1 1 . "Personality is not something 
which we observe in men, rather it is something which, though 
suggested to us by what we find in men, we perceive to be only 
imperfectly realized in them; and this can only be, because we are 
somehow aware of a perfection or ideal with which we contrast, 
what we find in men as falling short of it. In such cases we rightly 
think of the Ideal and then consider the experienced facts in the light 
of it. Such a consideration of personality as what it is in itself, apart 
from what appears, as obstacles, and hinderances to its full realization 
extraneous to its proper Nature, when thus undertaken prior to any 
consideration of it under limiting and qualifying circumstances, 
eju ite naturally assumes the form of discussion of Personality in 
God 12 . Personality is not something we find in man, but something 
which we find somewhere else and desiderate for him. The ideal 
personality can belong only to the Ideal Person (Puran-Purakfi). 
Personality is not, like true moral conceptions, a posteriori but a 
priori* describing not the actual but the Ideal. The Ideal Personality 
can belong only to the Absolute Reality which is all-inclusive. 
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The Absolute is Supreme in Personality, not in the sense in 
which the Absolute must excel all the excellencies of the world and 
so of personality. God is 'Sat-Purakh' 13 , the really existing Person. 
The word 'Saf , truth, signifies mere existence and not any form. As 
God is Real Existence, therefore He can not be subject to 'KdV or 
time. Whatever is subject to time changes. God as " Achut-PurakK, 
Unchanging Person, can not be subject to change; therefore He is 
also named as * Akdl-Purakh\ Timeless-Being. As God is AMI 
Purakh, therefore Heis not subject to birth, growth and destruction 14 . 

God, the person, does not possess any physical or subtle from 
as all forms and all formlessness are His 165 . God is the Ideal Beauty, 
the Ideal Lover, the Ideal Judge. God being the Ideal Person, He 
should be and is the Ideal in every respect. He is "Sundar J \ 
Beautiful; 'Sohdnd\ Pretty; i Monmohan\ Charming. There are 
some lives in the Guru Granth Sahib where God is said to have 
curly hair, charming eyes, long nose and lotus feet. God is ethically 
perfect and justice-loving. God is the Ideal Lover who loves us 
inspite of our faults. He is full of compassion and mercy for His 
creatures; therefore He gives us even that we do not deserve. He is 
the Ideal Judge and does justice without fear and favour. Coming 
to the professional life of the people, God is the perfect 'Kirsdn\ 
farmer, "Dhani\ aposserorofwealth; 4 SM/z\ the capitalist money- 
lender; 'Rdjd\ the King. In short, God is all forms and form itself; 
yet, He is without any form because He has no particular form. 

By talking of God as the Person, the Guru never means to limit 
God's Personality. God the Person, is the Intergrated Whole, the 
Totality which included all that is and all that is not. God is 
"Aprampar-Purakh\ the Infinite Person, in whose body is all that 
is beyond. "In the body (Deh) is the Timeless Person, there are 
millions of moons, millions of suns and millions of oceans", says 
Guru Gobind Singh 15 . "God Himself is Timeless and He can be 
named as Taintless or Unattached (Niranjan), and whole cosmos is 
the manifestation of His body", Says Guru Nanak Sahib 16 . God is 
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the Total whole but it does not mean, that as we have coined a 
concept for Him and thus the comes under our easy comperhension. 
God, the Person still remains unknown and unknowable, as He is 
' Agam-PurakK \ the Unapproachable Person. 'The mystery of 
personality is deep enough, at best, but it is absolutely impenetrable 
if God is merely an impersonal force, a more It", says Trueblood 17 . 

Personality does not imply any limitations. God, the Person, is 
ever-transcendent. God the over-transcendent Person with whom 
no relation is possible is the 'Atit-Purakh\ the unattached person. 
'The Transcended Person abides in a Supre or trance alone state", 
says Guru Nanak Sahib 18 . In fact whenever a reference to the 
Absolute Reality is made, it is always in personal terms. In 
whatever respect the supreme reality is, it is always Person. God, 
the Person, as immanent in the universe, becomes the life and the 
vitalizing principle of the universe and is named as 
' Jagjivan-Purakh\ the life of the universe. When a reference to the 
Supreme is made as the unknowable, Heis named 'Agddh-Purakh\ 
Unfathomable Person. The Guru does not deny the transcedence of 
the Absolute but rather affirms the same. It has been shown in one 
of the preceding chapters that the transcedence of Godhead does not 
debar God from being Person. Whether the Absolute Reality is 
referred to in its immanence or in the transcedence, or in both, 
immanence and transcendence, It is always mentioned as Person, as 
God, whom we love, worship or to whom we pray. God as the object 
of worship is sometimes referred to as "Bhagwan-PurakK and God 
as the object of love or the embodiment of love is called as 'prem- 
Purakh'. The Guru always makes a reference to the Absolute 
Reality in personal terms because the Guru's personal peep into the 
Reality was contact with the Person and not with a metaphysical 
Principle, and the contact was a direct vision. The Guru sees and 
feels God to be the Person, with whom union or communion is 
possible and has been achieved. The highest reality that we are 
aware of in ourselves, is our individual personality, and the Highest 
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reality can not be less than what our personality is, and the 
description of the Ultimate Reality in terms of our own individual 
self can be easily understood. 

The Person means the centreofconsciouness. Areligion without 
a Personal God can not be an inspiring force. A mere impersonal 
principle, amerelt, can not guide man. It can not be an object of Love 
and devotion and cannot be the goal oflife sincemancan not and does 
not want to become a mere It, a mere unconscious principle. The 
essence of personality lies in responsiveness to other persons. The 
other persons need not beoutside God in the space ofbeing, but as the 
total Whole Person He attends to the smaller whole persons. The 
Absolute of Bradley and the Brahman of Sankaran who stares at us 
with frosen eyses can not behave like a compassionate Father or a 
loving Mother. God of religious worship must take note of His 
devotees. Unless God is responsive to our prayers andloving devotion 
the whole range of religious experience becomes a meaningless 
delusion. If God is not the Person, He can not be an inspiring force. 
'The life everywhere striving to master matter and to become more 
fully life through the mastery, could not strive, could not have a goal 
of its strivings, if there were no Master Lite to inspire it. It is that 
Master Life that we mean when we use the word God ; and as the most 
intense life we know, the life in ourselves, is more personal than all 
other life, so God is more personal because more intense life than we 
are ourselves", writes B. H. Streeter 19 . 

In fact if God is not the Supreme Person, He can not be the 
Creator of individual persons. If He is not the Supreme Person He 
can not be the goal of our strivings and the destiny of our individual 
souls and thus can not be related to the world and the individual 
souls in it. 

It is often objected that the Absolute Reality can not be thought 
of as person, because as Bordyeau writes: 'Personality from its very 
nature presupposes another, the not-self, which is a negative limit 
by another person. Personality is impossible without love and 
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sacrifice, without passing over to the other, to the friend, to the 
loved one. A self-contained personality becomes disintergrated. 
Personality is not the Absolute and God as the Absolute is not a 
person. God as a perosn presupposes His other another person and 
is love and sacrifice 20 . William James also holds the same view: 
'God's personality is to be regarded, like any other personality, as 
something lying outside my own and other than me, and whose 
existence I come upon and find" 21 . It is often thought that different 
persons can not but be outside each other. God as a person, must be 
outside and different from the other persons. The idea of mutual 
exclusiveness of different persons, being applied to the Person of 
Godhead, seems to be a too narrrow and ungeneralized conception 
of anthropomorphical analogy. Human persons are indeed outside 
each other in space. Since each is but apart of the whole actuality. 
But the whole and total actuality as the Person is outside the other 
persons as the whole is partly outside its parts; mutual externality 
is not possible between the Whole Person and the part persons. 
"Mutual action and reaction are indeed required. The whole and the 
part persons interact. If they did not, then, since being is always 
power, any part which in relation to the whole, had no power to act 
but merely passive would in this realtion have no being, and hence 
contradictory would not be a part", writes Hartshorne and Reese 22 . 
"I have not been able to understand why so many even the most 
spiritual interpreters of the universe assume that an 'Infinite Person" 
is a contradiction in terms. At any rate, 'Person' is the highest entity 
of which we have knowlegde and of which we can conceive. And 
while I do not doubt that the Being of God comprises that which 
infinitely transcends the loftiest attributes of which we are able to 
frame an idea, I hold we approach nearer to the Absolute Truth by 
describing God as 'Person' than by refraining from such description", 
writes Swedenborg 23 . 

"In religion God is never regarded as having a purely exclusive 
character or separate personality. Whenever He is regarded the 
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Person, this is not to exclude His indwellings, writes Webb 24 ." For 
the Guru, God, the Person, is the Absolute, Total Unity and the 
whole of actuality. "O the Supreme Person, Thou art all and there 
is nothing besides you", says Guru Nanak Sahib 25 . God being the 
whole of actuality and all that is beyond it, thus our own actuality 
and the actuality of the world can not be something separate from 
Him. God being the whole of actuality, His Personality can not be 
excusi ve but is rather all-inclusive. The Personality of God includes 
his own immanence. His own transcendence and whatever is 
possible is not possible. The Total Person does not only include us 
but is related to men (Jivas) by way of revelation; men are related 
to God by way of ultimacy as the Person is the origin and the end, 
the Alpha and the Omega. God is related to each and everything in 
the world as the whole is related to each and every 4 part' . It does not 
mean that God, the Person, is an abstract unity of all the parts. God 
is essentially the Unity of the Person and He is related to each and 
all as the whole is related to its own points. 

For the Guru, God, the Person, is not a construct of human 
understanding but is essentially and substantially Person. The 
Personality of God does not debar God from His essential 
unknowability. God, the Person, is also infinite and unknowable. In 
His pure essence or essential being He is 'Atit-Purakh', without 
there being any possibility of any positive attribution to Him of 
Qualities; as the unmanifest, behind-and-beyond transcendence 
and immanence, He is the 'Param-Purakh* ; as the immanent He is 
the i Jagjivan-Purakh\ as the ideal or destiny of the world, He is 
k Puran-Purakh\ In the whole being, existence, process, conception 
and ideation, He is "Purkhatam\ 'PurkhotawL or ( Uttam-Purakh\ 
the First Person. He is always the First Person and never becomes 
the second because there is nothing besides Him. The individual 
persons are not di fferent from the Supreme Person. The First Perosn 
is the pre-manifestional unity, the manifestational unity and the 
post-manifestional unity and the unity of the Individual egos. 
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God and Man 



4 'Thou art my Father, Thou art my Mother; 

Thou art the Giver of my life, Thou giveth me happiness; 

Thou art my Lord and I am Thine humble servant; 

In this world there is no other relation of mine besides Thee; 

O God, bless me with Thy Grace so that I may sing 
Thy glory day and night; 

We art Thine creatures and Thou art our conductor; 

We art Thy beggars, O Merciful one, Bestow Thy blessings 

On us so that, by Thine Grace, we may enjoy the Supreme 
ecstacy of being in Thee who dwell wth in all hearts." 

— Guru Arjan Sahib 1 . 

God creates man, preserves him and then puts him behind the 
veil. This is not only true of man but also true of all the creatures; 
since they are created by God, they have their being as if in God and 
their final goal is also in God. God is related to man just as He is 
related to the rest of His creation. But, apart from that, God has a 
special relationship with man because man represents God's own 
creative being more truly and more meaningfully than do other 
creatures. God is Person and the Person can best reveal Himself in 
persons. Man is a special creation of God. u O Man, You stand in a 
special category of creation. All other creatures, objects, etc., exist 
to serve the end of your spiritual illumination", says Guru Arjan 
Sahib 2 . Again the Guru says, "Birth as a human being is the highest 
form of His Grace and an event in the lite of a 'Jiva which comes 
as the golden opportunity for self-realization and God-realization." 

Man is specially related to God as he reveals the being of God 
more than do the lower creatures. Again, God is in man as the Word 3 
or Name and man has the capacity of activising His Name in 
himself. "God's relation to man is therefore triple; the relation of the 
whole to a part; of the whole to a special part ; of the Revealer, the 
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Manifester of the Logos to the one to whom the Word or the Name 
is revealed or in whom the Word, the Logos, resides", says Dr. 
Singh 4 . 

As regards the presence of the Logas in man it is said in Guru 
Granth Sahib that the Lord's name (Nam) abides in every heart; it 
abides secretly as spiritual power, spiritual nectar, spiritual 
knowledge, spiritual music, spiritual love, spiritual peace and 
immortality. God is in man not only as His Word, Logos or Name, 
but God lives in the very body of the individual. "In the city of the 
body dwells the Lord, who is without any fear, without any enmity 
and without any form", says Guru Nanak Sahib 5 . "Man was created 
a form of Divine order", writes Swedenborg 6 . According to the 
Guru, God reveals Himself in the individual; therefore, the Guru 
has called this body the temple of the Lord 7 . God can not be divided 
into parts therefore it can not be said that a part of God is present in 
man; God, the Whole Total Actuality, is there in man. In other 
words, it can be said that God in His total Being reveals himself in 
man as the soul (Atma) of man. The Soul (Atma) is the form of the 
Transcendent Being (Parbrahm). Like the Lord, the soul is neither 
young nor old; neither subject to suffereings nor subject to death; 
neither does it vanish nor does it go anywhere. The soul is there from 
the very beginning and will ever remain the same", says Guru Arjan 
Sahib 8 . 

If God is all and He is also in every individual, why is there the 
distinctness and uniqueness of the individual persons and why all 
persons are not alike ? Man is not all that God is. God reveals 
Himself in man and if man realizes this secret He becomes God, but 
man, as he is, is not God. God reveals His own infinite richness in 
the uniqueness of the individual persons. God is Infinite in the sense 
that He has infinite possibilties of creation and evey creation of His 
is unique in its own sphere. The Uniqueness of the creatures 
manifests the Uniqueness of the Creator, who is so unique as to 
create everything uniquely. 



GOD IN SIKHISM 



83 



If God is all and He is in all individuals, what about the 
problems of evil and sin ? Is man free to sin or are his activities 
determined by God ? The Guru has laid stress on God's willed 
activity. "Truth is high but still higher is truthful living", says Guru 
Nanak Sahib 9 . Actions are considered good or bad as they do or do 
not lead to the ideal that we have in our view. According to the Guru, 
all that we do which keeps us away from God is evil and all those 
activities which lead man towards God are good. Every activity that 
is done under the influence of 'Houmain ' (I-ness) is evil. To be born 
and embody the sense of 'I-ness' or egoism is to be subject to sin 
and evil. "The sins in me are countless as the drops of water in an 
ocean. O God, have pity on me and enable me, who am just like a 
stone because of the weight of sins around me, to swim across the 
ocean of the world", says Guru Arjan Sahib 10 . Thus to sin is to put 
more and more weight around our neck, and God alone can uplift 
us and destroy our sins. We can not rise because of any merits or our 
own but because of the Grace of God. "We can not get rid of this 
cycle of birth and death by force of our own good deeds but only by 
the ever-forgiving nature of God", says Guru Arjan Sahib 11 . 

The Guru talks about good and evil; does it mean that man is 
free to do what he likes? "Freedom is freedom within an order, 
limitations are limitations of the order. Man is bound by his 
qualities within the range of his qualities. Man is free like 'Prakriti ' 
itself, but true freedom lies in qualitylessness at the feet of God, in 
assimilation of His virtues. Freedom and bondage are essentially a 
matter of awareness or ignorance of man's constitution of himself 
as body, mind and spirit and of His apparent and real relationship 
with Prakriti and with ParakritVs Lord k Purshotama"\ says Dr. 
Singh 12 . Man has been created by God after the pattern and process 
of his own being. God is free absolutely, there are no limitations to 
His being and doing. God is man in a miniature form — though set 
in the field of ignorance and attachment {Maya), but man is a point 
or a smallest whole within the Absolute Whole; therefore he must 
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possess or share the qualities of his creator. Freedom lies in being, 
not in doing out of one's Prakritic natures or the given portion of 
energy. 'To be free from the world by being in God, that is the 
longing we have within us", says Schwitzer 13 As Absolute freedom 
is possessed by the Absolute Being, therefore the more Being we 
possess the more free we are. The more we are away from the 
Creator, the Absolute Being, the Absolute Freedom, the more are 
we in bondage. Just see the plants, the insects and the animals. They 
are not at all free, but are caught in their own instincts, wants, needs 
or inner drives. An animal does what his predominant instinct at a 
specific time moves him to do. A hungry lion may kill the only son 
of an aged widow. The lion has no awareness of good and evil, and 
its action is wholly motivated by its instincts. The same is the case 
of a man who is caught in the web of ignorance and attachment, and 
his activities are motivated by desires and passions. The more a 
person is directed by desires and passions, the more is he engulfed 
in ignorance and in Maya and the more is his bondage. Thus, in 
order to become more free we should try to grow into the likeness 
of God. 

In order to become free from the bondage of passions and 
desires and to be free in the Being of God, we have to overcome our 
own 'Houmain'ox I-ness so that God in us may take possession of 
ourselves. By being in God we are absolutely free. God is not only 
Absolute freedom, He is also Absolute Truth. The man who is in 
God and who has God in him, his activities in this world will 
demonstrate the true nature of his Creator and his Source." The 
saints of God have all that God is 14 ." Thus the activities of men of 
God are truth-bearing and truth-inspiring and truth-revealing. Truth- 
bearing and truth-inspiring activities will always be within the 
range of ethical perfection. "A bad deed can not come out of a God- 
conscious person", says Guru Arjan Sahib 15 . 

The activities of man of God are ethically perfect and those who 
aspire to belong to God should also like to rise up to the truthfulness 
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of God and be within the range of ethical perfection. The Guru does 
not believe in any reward and punishment for our good and bad 
deeds here or hereafter. "No one should think that he will reap the 
fruits of his deeds after death. But, one becomes as a result of 
whatever one does", says Guru Arjan Safib 16 The fruit of deeds 
does not come in some unknown future; it comes instantaneously 
in the Self-transformation of the individual. Good deeds carry a 
man near to the Source of good, truth and beauty, and bad deeds 
which are un-truthful and ugly in their nature, lead the doer away 
Itom God and thus away from self-realization. In order to become 
one with God, man is not to depend on his own good deeds, but he 
is to depend on the Grace of God. 

Leaving aside the problem of how to realize God in ourselves, 
let us come to the point of the basic relation between God and man. 
"It is a strange story, so beautiful, that man was made in the image 
of God", says Guru Arjan Sahib 17 . Man is a microcosm within the 
macrocosm, a point in the circle, or a smallest whole in the total and 
Absolute whole or a drop in the ocean. "The drop is in the ocean and 
the ocean is in the drop", says Guru Nanak Sahib 18 . Just as a drop 
has all the properties and constituents of the ocean, similarly man 
has all the properties of the Being of God as his Potentis ."My Lord 
has made one tiling (human body) in which He has placed 
everything", says Guru Amar Das Sahib 19 . The being of man dwells 
in the body and God is in man; therefore the human form has been 
exalted very high and it is said that in this very human body dwells 
all that is there outside. "In human body dwells the whole-world, 
the heaven and the nether regions. In the body dwells the Lord, who 
gives life to every one", says Guru Amar Das Saliib 20 . 

According to the Guru, "The Unapproachable has His place 
(Than) in the mind 21 ." Those who realise God in their own selves, 
they themselves become God. "The God-conscious person 
(Braham-Gyam) himself is the Creator of the whole world. He is 
immortal and never dies. The God-conscious person can grant life 
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and salvation to others. The God-conscious person can do all this 
becausehe himself is the Supreme Perfect Person", says Guru Arjan 
Sahib 22 . Man can become God; in other words, God reveals Himself 
in man, as it is not the efforts of man but God's own Grace which 
is responsible for the change in man. Even when God wants to 
reveal Himself, He reveals Himself in the human body as the Person 
of the Guru. "Jehovah descended and assumed the human in order 
to redeem and save mankind; He descended as divine truth which 
is the Word; He assumed the human according to His own Divine 
order 23 ;' 

The Lord is there in the whole of creation and is also there in 
man, but one must add that He is not there in all creatures equally, 
so far as Divinity in action is concerned; God may be taken to be 
equally present in all so far as His esse is concerned. This is clear 
from three facts: firstly, the human from is the most perfect form, 
speaking relatively; secondly, the human intellect is capable of 
becoming aware of and activising the Name {Nam) in it; thirdly, 
men in history have realized God and attained to mystic union or 
communion with Him and thus, entered God simultaneously as 
God entered them. It is in view of these tilings that the Guru says 
that man is a special, privileged creature and the relation between 
God and man is that of the Lord and His lieutenants; and as a 
consequence special responsibility and special privilege attached to 
man, who on the credit of the chosen few in historical humanity, is 
justified in calling the Lord, as a sign and a symbol of a special 
relationship, as his Father, his Lord, his Husband, his Guide (Guru) etc. 

Finally, further light is thrown on the general and the 
special relation between God and man by the emphasis that the 
Guru lays on the necessity of realizing that God-realization is in the 
last analysis nothing but true knowledge of our true self. "Those 
who know their own true self (Atmari) know God (Paramdtman) 24 
In other words, it can also be said that we can not know God, all we 
can know is our own true Self, our own spirit or "Atman\ which is 
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God is His immanental action. The words 'Ap-Pachhan', Know 
Thyself, through knowing the true realtion with God, are found in 
some form or other on almost every page of Guru Granth Sahib, As 
God resides in our hearts, we canhaveareal relation with him. God 
is in the Ideal Father, the Ideal Mother, the Ideal Brother, the Ideal 
Friend. Our real relationship is with God, while all our other human 
relations are derivative or reflective of the true realtaionship that we 
have with God. The relation between creator and creature is, of 
cource, unique and can not be paralleled by any realtions between 
one creature and another. God is both further from us, and nearer to 
us, than any other being. He is farther from us because the sheer 
difference between that which has Its principle of being in Itself and 
that to which being is communicated, is one compared with which 
the difference between an archangel and a warm is insignificant. He 
makes, we are made, He is original, we derivative. But quite at the 
same time and for the same reason, the intimacy between God and 
even the meanest creature is closer than any that creatures can attain 
with one another. The relation we have with God is not a thing of 
our own choice but is there in the creative Will of God, "Every 
relationship with his deeper self, with visible nature and with the 
hidden powers evolved by man so far during the course of history 
and every relationship which will be developed by him in the 
future, — all these were provided for by God at the time of creation 
as a part of the infinte content of His Will be contact His creatures 
and to let them contact Him at countless points in numberless ways 
and approaches, each equally valid and valueable in the context of 
its particular time, space and cause", says Dr. Mohan Singh. 
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The Readability of God 



"O man, thou hast been blest with the human form; 
This is thy opportunity to unite thyself with God; 
Doings for material gains will not be useful to you hereafter; 
Meditate only on His Name in the company of Saints and Holy men; 



Thy life goeth to seed if thou art entangled in the 
illusions of 'Maya'." 

— Guru Arjan Sahib 1 . 

God is the Creator, the Lord, the Beloved Husband 2 , with 
whom the soul was wedded before creation. The finite individual 
soul has been separated from the source by the web of 'Houmairt 
or I-ness, which too is the product of God's creative willing. Why 
did God create 'Houmain\ the sense of separate individuality, is a 
mystery transcending human understanding. God has created man 
as if a separate but He also dwells in the innermost depths of man. 
The 'Atmari the spirit in man, andthe "Fararmtman\ God Himself, 
are one. This innermost oneness with God makes the realizability 
of God by man a possibility. 

Man can be fully satisfied only if he realizes God and becomes 
one with Him; otherwise man, caught in the whirlpool of attractions 
and distractions of the world, remain a discontented, incomplete 
part. Man rises above these attractions and distractions of the world 
when he is one with the Source from which the whole world with 
all that is in it, derives its being. When man is one with his source 
he immediately realizes the insignificant and the unimportant 
character of the world and all that is there in it, and ceases to cherish 
any worldy desire. 

For the Guru, God is realizable by man; therefore, the goal of 
man's life should be to realize God within and without. God-realized 
persons see God in their own hearts and in the deepest depths of 
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others. "While searching for God, I have found him dwelling in 
every heart 3 ." God is to be searched not in forests after renouncing 
the world but in the innermost core of one's own heart 4 . Life is a 
stage set for spiritual perfection. God is the Source of man and man 
must return to the original Source. Life exists not for itself; it has 
come up from God and must return to Him and only then it can find 
perfect rest and complete fulfilment. "O man, you have come into 
the world to be one with God. You have forgotten your original 
mission and are entangled in the affairs of the world while the 
duration of life granted to you is swiftly flowing out 5 . 

It is only the privilege of the human species to know its Ideal 
and try to be one with the Ideal. Human lile, thus, is not to tragic 
curse but a divine, blisstul blessing. Life is not an empty dream and 
the world is not a self-delusion of the spirit. Human life has got its 
purpose; it is a means to Self-Perfection or God realization. 

The separate finite individuality is only accidental, and does 
not constitute the absolute truth. God is in all and man in his esse 
is God. It may be objected that if man in his esse is already one with 
God, there is no sense in saying that man is to realize God in himself. 
The acceptance of the truth that God is in the Universe and the 
Universe in God, does not cancel the necessity of all and every 
endeavour on the part of man. God is not in man in such a manner 
that he can 'possess' Him without endeavour, effort or struggle. 
God is present in man as apotentia or apossibility 7 . "The unknowable 
is in man, but the man is not aware of it", says Guru Arjan Sahib 8 . 
It is man's duty to lay hold of God within. The God in man is a task 
as well as a fact, a problem as well as a possession. Man, in his 
ignorance, identifies himself with the external wrappings, the 
physical and mental endowments. ITie Divine spark is there in the 
individual but man as he is, is not wholly divine. His divinity is not 
an actuality, but apart of God's inspiration into him to be the whole. 
Man caught in the web of ignorance and subject to 'Houmain \ the 
false sense of T-ness\ lives in the woild of things and objects. He 
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thinks himself to be separate from all the rest. The individual will 
not gain the secret of peace until he breaks down his apparent self- 
completeness and independence. A return from plurality to unity is 
the ideal goal of all human struggles in their life on this earth. 

Man in esse is God. But, he is to make this esse explicit in 
himself. He is to glorify the God within. Man confined in egoism 
does not recognize his real esse. "We generally identify ourselves 
with our narrow individual selves and consider spiritual experience 
as something given or revealed to us as though it did not belong to 
us", writes Radhakrishnan 9 . The Guru declares that the narrow 
individual Self is not the real self of man, but is a form of Maya. It 
is due to 'Houmain' that man feels as if he is independent of the 
universal existence, and has an individuality of his own. This 
feelings of 'I-ness* has been created by God to run through the 
whole universe, with the result that all individuals have come to 
believe in their individual separate existences. Fichte has called *I- 
ness' 'Egohood y \ it is the basic of individuality and selfhood in 
man. 

To become one with God, man must give up egohood, 
'Houmain for giving up egohood man should surrender his own 
will to the Will of God 10 and love God and by so doing be one with 
Him. But the realization of God is immediately and ultimately 
possible only through God's own Grace. The most frequently used 
words for Grace are 'ParshM l Nadar\ "Mehr\ "Rahm! and 
"Karatri (the last four words being Persian in origin). 

When man becomes one with God his individual will is there 
no more and his activities are thereafter motivated not by self-interest 
but by the interest of others. When the personal will operates no 
longer in the individual, the Universal Will shines forth. When the 
Universal Will shines forth it means that the Grace of God has 
rained on man and has lifted him into the Divine Presence. 

It is easy intellectually to realize the unity of Godhead as 
everything having sprung from a common source and apparent 
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differentiations being relative and accidental. But this is not enough 
for a man of devotion; he should realise his oneness with God both 
intellectually and emotionally; he should feel the truth of Immanence 
in every pore and cell of his body, and in every concept of mind. By 
ceaselessly remembering God with love and devotion, man feels 
one with the universe and the Universal Soul. The one Soul is felt 
as shining within and without 11 . By ceaselessly remembering God, 
He alone remains and the sense of separate individuality in man 
vanishes. The mind can not think of God and Spirit abstractly ; the 
mind can not visualize or represent spirit to itself by words, names, 
symbolic images and myths. Only the spirit sees the spirit, only the 
divinized consciousness sees God as directly, even more directly, 
as intimately, even more intimately, than ordinary consciousness 
"sees" matter, The Awakened Self sees, feels, thinks and senses the 
Divine. The person emerges from the smaller limited world of 
existence into a larger world of being, the life is swallowed in a 
larger and universal whole. 

This feeling of unity can not be adequately expressed in words 
because it has no equivalent in the world of senses; and it is not 
commonly experienced. In this stage man physically, emotionally 
and intellectually feels one with God and His creation. It is a stage 
when the mind oversteps its own limitations and finds rest in 
spiritual peace and spiritual joy, not known to us in our every-day 
experience. The awakened mind feels itself abnormally aware, 
leaves the world of thought and passions behind, and steps out into 
the realm of spiritual consciousness and spiritual joy. In Sikhism 
this state is known as L VismM (Vismaya), a sense of spiritual 
wonder 13 . 

TheGwrwhastriedtoexplainthis feeling of 'unity' by similes and 
metaphors. To explain this feeling of 'union' the Western mystics 
generally use the simile of water mixing with wine, both forming a 
perfect blend; water and wine becoming indistinguishable. In the 
Sikh Scripture this idea is expressed thus; a spark of tire falls back 
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into lire 14 ; a ray of light as if returns to the sun 15 ; a bubble loses its 
identity back into the stream 16 ; a flying atom of dust is again 
absorbed in the earth 17 ; a stream carries itself back to the sea 18 ; or 
water mingles with water and a metal losses its shape and returns 
to the metalic mass 19 . 

The feeling of happiness in that state has given symbolic 
expression. One feels as if one has found a priceless diamond, a 
jewel or a ruby 20 . Desires are no more. Eyes are filled with Divine 
Light and the ears hear Divine Music. The tongue tastes Divine 
delicious fruits and the body enjoys fragrances like the odour of the 
musk 21 . 

India is largely a hot country. It is natural that in such a country 
similes for peaceful and joyful divine feeling should contain thirst, 
rain, divine nectar, springs, hai vests, flowers and gardens. Just as 
hot and dry earth gasps for the monsoon to give it life, a heart 
stricken with divine thirst yearns for spiritual rain-streams and for 
spiritual springs 22 . 

The imagery of union in marriage has also been greatly 
emphasied by the Guru. In love, the sense of separate individuality 
vanishes and there is no consciousness of the subject and the object. 
The imagery of marrige has been used by all the mystics all over the 
world. It is natural that the imagery of human love and human 
marriages should have seemed to the mystic, the best of all the 
images of Ms own fulfilment of life' his soul's surrender, first to the 
call and finally, to the embrace of perfect love 23 . 

He who is one with God, is called "GurmukK or L Sahij Jogi\ 
In this "Sahij stage' or 'NirbanPad' man works with the spontaneity 
of air and water in complete harmony with nature and God. The 
ethical ideal for which one has to struggle at the first stage of getting 
spiritual enlightenment, becomes part of his very nature. There are 
no egoistic desires in him, his actions are motivated by the interests 
of others. As his narrow individual self becomes identified with the 
universal self, his innate love and sympathy blossom forth in the 
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service of mankind. He sees God manifesting Himself in every 
creature. 'While searching for God I saw Him dwelling in every 
heart 24 ." It also follows from this that service of God is service of 
God in humanity. In the Sikh Scripture the idea of 'Sewcf or service, 
particularly 'Nishkam-Sewd* or selfless service, is everywhere 
stressed as a large essential part of ' Nam-Sew a\ It need hardly be 
added that Sikhism has no place for mendicants and ascetics. "The 
God- conscious person is aspring or fountain of service to humanity", 
says Guru Arjan Sahib 25 . The Gurmukh's desires and will are 
completely coincident with the requirments of ethical reason. The 
'Gurmukh' does not run away from wordly life. He leads the life of 
a worldly man but the ups and down of the world have little effect on 
him. He lives in the world like a duck or a lotus flower 26 , that are in 
the waters yet above them. For such a man continuity of life here or 
hereafter has no meaning. So long as he is here, he works as per the 
will of God, in a spirit of complete self-surrender, without any 
attachment to the world, and after the disappearance of the body, the 
spark is one with the fire or the drop has belended with the lake. 
There is no question of any re-birth or transmigration of the soul. 
Such persons, while still in their body, only appear to have a 
physical body and an individuality of their own; for them there is 
no such thing as I, my or mine. The all-pervading reality manifests 
Itself in their hearts; they are One with their source, even while in 
this body; they are 'Jivan-Mukats\ Liberated in Life. 

The view of the Guru on the realizability of Godhead can be 
compared with that of Sufism." It is only when the veil is rent and 
the divided mind overpowered, silent and passive to a supremental 
action that mind itself gets back to the Truth of Things. There we find 
luminous mentality reflective, obedient and instrumental to the 
Divine Real Idea. There we perceive what the world really is; we 
know in every way ourselves in others and others as oursleves and 
all as a universal and self-multiplied One. We loose the rigidly 
separate individual standpoint which is the source of all limitations 
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and errors. Still we perceive also that all that the ignorance of mind 
took for the truth was in fact truth, but truth deflected, mistaken and 
falsely conceived. We still perceive the division, the individualising, 
the atomic creation but we know them and ourselves for what they 
and we really are 27 ." 

Footnotes 

1. Guru Arjan Sahib, p. 16. 

2. "The image of God which determines the part of our relations with Him is 
that of an immeasurably great man and male. This is true only of popular 
notions of God but also that important type of Catholic mysticism in which 
soul plays the female role of the Beloved, while God the lover is male who 
ravishes the soul", says Watts. — Hartshorne and Reese, Philosophers 
Speak of God,p.330 

(b) "For we are only creatures; or role must always be that of patient to an 
agent, female to male, mirror to light, echo to voice", — writes C.S.Lewis, 
The Problem of Pain. p.39. 

3. Guru Nanak Sahib, p. 838. 

4. "Why to go to jungle in search of God ? 

He is the dweller in every one and yet unattached, is one with you. " 

— Guru Tegh Bahadur Sahib, p. 684. 

5. Guru Arjan Sahib, p. 43. 

6. Radhakrishnan, Indian Philosophy,/?. 207 

7. Dr. Mohan Singh defines Atman to be the pretence in man of the 
Omnipresent. 

8. Guru Arjan Sahib, p. 186. 

9. Radhakrishnan, An Idealistic View of Life, p. 106. 

10. "The essence of Islam as the name reveals, is submission to the will of God, 
and Muslim is he who surrenders himself wholly to Allah as the Supreme 
cause of all things ", writes E. O. James, The Concept of Deity, p.87. 

11. "When we love the Name of God, we realize that there is only one reality 
which is both within and without. " — Guru Arjan Sahib, p. 225. 

12. "By remembering Thy Name Thou remainest, there is no more I, me, or 
mine wherever I turn my eyes, I see Thee. " — Guru Arjan Sahib, p. 1079. 

13. "One absorbed in God feels wonderfully happy. By following the Guru's 
panth, he devotes himself to the love of God. On seeing God all passions 
are extinguished as water puts out fire. All dobuts are removed and man 
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feels awake to the love and light of the Truth. " — Guru Nanak Sahib, Rag 
Parbhati. 

14. "The different sparks of fire appear differently, yet are one with their 
source. — Guru Arj an Sahib, p. 102. 

15. "As waves blend with water, so light blends with light. " 

— Guru Arjan Sahib, p. 102. 

16. p. 1L 

17. "The different atoms of earth take birth from earth and return to it. " 

— Guru Gobind Singh, Akal Ustati. 

18. p. 5. 

1 9. " The metal melts into the original tnetal; 

By hymning God's qualities we become one with Him. " 

— Guru Nanak Sahib, p. 13. 

20. *' While wandering in sorrow 1 have found a jewel. 1 have found in God's 
Name a priceless diamond. There was a ruby in the temple of the Lord, 
When the owner removed the curtain, 1 became happy on seeing it. " 

— Guru Arjan Sahib Rag Bildwal, p.495 

21. " When the heart is saturated with the Name of the Lord, all desires vanish. 
Eyes are filled with Divine Light and ears hear Divine music. The whole 
body feels fragrant with the odour of the musk. One can not describe the 
joy of that condition. " — Guru Amar Das Sahib, p. 1057. 

22. "With friends and saints, 1 meditate on tlie Name Divine. In His pleasure 
the Lord showers the rain of His love on me. I find myself collecting peace 
and joy. The Lord Himself made my heart calm and restful. " 

— Guru Arjan Sahib, p. 615. 

23. "By devoting myself to the Lord, I feel wholly detached from all that 
happens, though I live the life of wordly man. " 

— Guru Arjan Sahib, p. 217. 

24. Guru Nanak Sahib, p. 838. 

25. Guru Arjan Sahib, Sukhmani, p. 273. 

26. "Just as a lotus and a duck remains dry in water, O' Nanak man should 
cross the ocean of the world. By devoting his mind to God and meditating 
on His name, he should keep himself aloof from the attachment of the 
world " 

—Guru Nanank Sahib, Rag Rdmkcdi, p. 272. 

27. RaynoldA. Nicholson, The Idea of Personality in Sufism, p.260. 



The Names of God 



'The name (of God) is the Source and the 

Support of all creatures. 
The Name supports the whole cosmos and all 

Its parts (Khand, Brahmarid), the 

skies and the nether regions. 
The Name inspired the Vedas, the Smritis, 

and the Puranas; it is again the 

Name which makes people listen to 

the sacred scriptures, think, and 

meditate on them. 
The name is the Source of all people, 

and the worlds they inhabit. 
It is again the Name by listening 

to which we can lift ourselves 

above the world. 
Those who by the Grace of God 

become devoted to the Name, they 

realize their self and attain to 

Communion with God." 

— Guru Arjen Sahib 1 . 
The whole show of creation (Jagat) is the manifestation of 
God's Name. "Whatsoever has been created is really the creation 
(by the Name and with the Name) of the Name; His Name is 
omnipresent", says Guru Nanak Sahib 2 . God is in the world as His 
Name, and therefore, it is only through this Name that He can be 
approached, worshipped and contacted. Therefore every prophet 
and saint stresses the need of meditation on a Name of God. 
Swedenborg also expresses the same view, "The Name of God, 
because it is Holiness Itself, must be continually used in the Holy 
offices of the Church, as in prayer, hymns, and in all worship, also 
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in preaching, and in writing on ecclisaistical subjects; for God is in 
all things that pertain to religion, and when He is solemnly invoked 
by this Name, He is present and hears; in these things the Name of 
God is hallowed. 

"In the spiritual sense, the Name of God, means all those things, 
that the Church teaches from the Word, and by which the Lord is 
invoked and worshipped; all these things are the Name of God 
collectively. 

"That the name of any one, not only means his name, but also 
his whole nature, is evident from the names in the spiritual world" 3 . 

Mediation on a Divine Name is possible only if the name 
embodies a specific quality of God. The attribution of a specific 
name to God stems from a specific spiritual experience of the 
prophet or the saint, who coins that name. Some may experience 
God as power and they give God special names showing His 
all-powerful nature; there are others, who may experience God as 
love, and the names of God they coin will naturally relate to the 
all-loving nature of God; those who experience God's mercy call 
Him Merciful; those who experience God as knowledge call Him 
the Source of all knowledge, wisdom and light. All the coined 
names of God thus refer to specific content of human experience 
which gave birth to those names. It is also believed by mystics all 
over the world that God Himself reveals His attributive names to 
His massengers and lovers. Thus almost all the names of God are 
attributive in one way or the other. "It is a self-evident truth that an 
attribute is not inherent in the object to which it is ascribed, but it 
is something added to His essence" 4 , according to Merimonides. 
The attributive names of God do not depict this essence, but only 
His revelation of Himself to man. In other words, an attribute of 
God is man's naming of his individual personal experience of one 
or other glory of God. Further, utterance of and meditation on a 
Divine name is a way of experiencing God in aparticular form. The 
realization of the Name is the realization of God's active relationship 
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with man. The active and experiential names of God are countless, 
and every one describes Him according to his own emotional and 
intellectual calibre and the depth of his own religious, spiritual 
experience. 

As all the names of God are attributive, it does not matter which 
one name is to be meditated upon. In the last analysis and from the 
ultimate standpoint all the names of God are of equal value and 
validity because they specify different attributes, all obtaining in 
the One and Same God. The Guru had no prejudice against any 
specific name of God; he has used so many Arabic, Persian, 
Sanskrit and Indian vernacular names in the Sikh Scripture. 

Following are some of the most frequently used Arabic and 
Persian names of God in the Sikh Scriptures :- 

Allah, Bakhshand, Kadar, Karim, Khalaq, Khasam, Khuda, 
Maula, Mir, Malak, Meharban, Parvardigar, Rahim, Rafiq, Razaq, 
Sahib, Sultan, Zarina etc. 

Following are some of the Hindi names of God used in the Sikh 
Scripture :- 

Banwari, Vasudev, Bithala, Bhagwan, Bhagwant, Bishambhar, 
Brahma, Chatarbhuj, Chhatarpat, Chakardhar, Chakarpan, Damodar, 
Gopal, Gosain, Gobind, Gopinath, Govardhandhari, Gurdev, Hari, 
Ishwar, Jagdish, Jagannath, Jagdishwar, Kahn, Keshav, Krishan, 
Murart Kamal-Kant, LakshmTnarayan, Madho, Madhusudan, 
Manohar, Mukand, Nath, Narsinh, Narayan, Narhar, Nih-Kalank, 
Nil-Kanth, Niranjan, Nirankar, Onkar, Parbrahm, Parmeshwar, 
Padmapat, Pitamber, Prabhu, Purkhotam, Ram, Rikhlkesh, 
Sarangdhar, Saval Sunder, Shri Rango, Shri Ram, Um3pati. 

Some of the names of God extensively used by the Guru in the 
Sikh Scripture to convey his own conception of God have been 
entered below under different headings. A few of them are traditional 
but the rest are fresh coinages by the Guru himself to express his 
own view. 
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God as Person 

Ad Purakh Prototype Person. 

Akal Murat Timeless Being. 

Akal Purakh Timeless Person. 

Achut Purakh Unswerving Person. 

Agam Purakh Inaccessible, Unknowable Person. 

Alakh Purakh Unknowable Person. 

Atit Purakh Transcendent Person. 

Bhagwan Purakh The Lord. 

Ek Purakh One Person. 

Jagjivan Purakh Person, the Life of the Universe. 

Karta Purakh Person, the Creator. 

Prem Purakh The Embodiment of Love. 

Purkhotam Supreme Person. 

Puran Purakh Perfect Person. 

Purakh Vidhata Person, the Destiny of all 

Samrath Purakh All-Powerful Person. 

Sat Purakh True Person. 

Sat Gur Purakh Person, the true Guru. 

Uttam Purakh The First and Best Person. 

God-The Transcendent 

Abhed Whose Secret can not be known. 

Abhakh Who eats nothing. 

Agam Inaccessible. 

Agadh Unfathomable. 

Agochar Unapproachable. 

Akal Timeless. 

Akath Who can not be described. 

Akarmang Actionless. 

Alep Unattached, Untainted. 

Alakh Unknowable, Undescribable. 

Anatman Beyond the Atman. 
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Anup Most beautiful. 

Anani Without Name. 

Arup Of no form. 

Asoojh Unthinkable. 

Atit Untainted. 

Atat-tang Beyond the Tattvas, Essences Elements. 

Athah Depth Unfathomable. 

Gunnatit Being the three Gunas. 

Nehkewal Not-Alone, Beyond Aloneness 

Nirjog Uncommunicable. 

Nirgun Beyond qualities. 

Nirboojh Beyond tlie reach of Budhi. 

Nichint Inconceivable. 

Nirkamay Without Purpose or Desire. 

Nirkarmay Without activity. 

Sunn Nothingness, Divine Darkness. 

God — The Immanent 

Adho-urd-ardhang Filler of all space above, below, 

and in the middle. 

Antarjami Inseated Controller. 

Banvari Lord of Vegetable Kingdom. 

Hazir Hazur Ever-Present. 

Jagjivan Life of the Universe. 

Kal-Kale Time of Time. 

Nirantar Without breaks. 

Roop-Roope Beauty of Beauties. 

Sarab Atma The Soul of all. 

Sarab Joti The Light of all. 

Sarab-ghatan-ka-Nath Master of every Heart . 

Sarbatr-Bhesay In all Robes or Garbs. 

Sarbatr-Desay In all Spaces. 

Sarab Kala Bharpur Full of All Powers. 
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Sarbatr-Dhanday In all Deeds. 

Sarbatr-gune All Pervading. 

Sarb-Rupe Beauty of All. 

Sargun With Qualities. 

Tribhavan Mahip Lord of the three worlds. 

Aesthetical Names of God 

Ad-Rup The First Beauty Form. 

Acharj Rup Wondrous Beauty. 

Bismad Wonder Producer. 

Git-Gite Song or Songs. 

Hira Diamond, Jewel. 

Husnul-Charag Light of Beauty. 

Husn-ul-Wajuh Of beautiful form or body. 

Manmohan Heart-Charming. 

Nad-nade The origin of all Music, 

Harmony and Melody. 

Navtang Ever New 

Param Rupe Supreme Beauty. 

Rag Rupe Musical Form. 

Ratan Precious Stone. 

Sunder Beautiful. 

Sunder Saroop Beautiful Being. 

Tan-Tane Note of Notes. 

Tej Vans! Source of Refulgence and Power. 

Ethical Names of God 

Asur-Sanghar Demon- Killer. 

Dayanidh Treasury of Mercy. 

Dukli bhanjan Pain-Destroyer. 

Dusht Sangharan Killer of the evil ones. 

Dayal Merciful, Compassionate. 

Gun-Nayak The Hero with all Noble Qualities. 
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Kirpa Nidh Merciful. 

Kirpal Merciful. 

Meharvan Full of Grace. 

Nirvair Without Enmity. 

Patat-Pawan Holifier, Purifier. 

Patat-Udharan Holifier, Purifier. 

Rakhanhar Preserver. 

Rog-har Remover of Diseases. 

Silwant Sweet-Tempered. 

Soora Brave, Dauntless. 

Sugharh All-Wise. 

Sukhsagar Ocean of Bliss. 

Tarn-Taran Carrier across the Ocean of Becoming. 

Political and Social Names of God 

Achari of noble character. 

Bania Tradesman. 

Beopari Businessman. 

Bhogi Enjoyer. 

Brahmchari Abstainer. 

Dhani Possessor of Wealth. 

Dhenchari Shepherd. 

Grahstl Householder. 

Gujar Milkman. 

JogT Yogi 

Kirsan Farmer, Tiller. 

Mail Gardener. 

Rajeshwar Noble King. 

Rajan Raj The King of Kings. 

Sachcha Patshah True King of Kings. 

Sarab-Bhoop The King of Kings. 

Sipahi Soldier. 

Shall Ruler. 
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Shahanshah King of Kings. 

Sultan King. 

Martial Names of God 

Abhit Without Fear. 

Asdhuj Swordsman 

Asdhari The Holder of the Sword. 

Ajit Unconquerable. 

Asur-Bihandan Destroyer of the evil ones. 

Aspan The Wielder of the Sword. 

Bhagauti The Sword. 

Chhatran Chhatri The best hero, warrior. 

Dal Bhanjan Destroyer of armed forces. 

Dusht-Bhanjan Destroyer of evil persons. 

Dusht-Daman Punisher of evil beings. 

Dhust-Nikandan Punisher of evil beings. 

Durjan-dal-dandan Punisher of evil beings. 

Garb-Ganjan Pride- Vanquisher. 

Karoor Karmay Lord of terrible actions. 

Kharag-Kharge Sword of Swords. 

Kharagpanam The Holder of the Sword. 

Loh-Lohey Steel of Steels. 

Nirbhau Fearless. 

Rokh-Rokhe With terrible wrath. 

Sarb-bhitam Awe-inspiring, terror producing. 

Sarab Loh Ail-Steel. 

Sarb-Jitam All-Conquering. 

Shatram Pranasi The Destroyer of the Enemies. 

Mystical Names of God. 

Bandap Relation. 

Bhai Brother. 

Bharata Brother. 
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Kliasam Husband. 

Malak Master. 

Mitar Friend. 

Piara Lover. 

Pita Father 

Prem Samp Love Itself. 

PrTt-Prite Most Beloved. 

Sabandlii Relative. 

God The Creator, Preserver and Destroyer 

Bij-bije Origin of all Origins, Seed of Seeds. 

Brahma Brahma. 

Gharan-Bhanjan-har Preserver and Destroyer of all. 

Jagjiwan Life of the cosmos. 

Jag Karan Cause of the World. 

Jag Haran Destroyer of the world. 

Jagat Karta The Creator of the World. 

Jagat-Jiv-Jivan Life of all Beings. 

Karta Purakh Person, the Creator. 

Kartar Creator of the Universe. 

Karan Karan Cause of the First Cause. 

Karin Kunind Maker of Causes. 

Khaliq Maker, Producer. 

Maula Overhead, All-wise. 

Palanhar Caretaker. 

Palak Nourishes 

Parvardigar Sustainer. 

Pran-nath Lord of the Breath. 

Razaik Giver. 

Rozi-deliind Sustainer. 

Rozi-Razaik Sustainer 

Sarb-ghalak Destroyer of All. 

Sarab Palak Preserver of All. 
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Sarab-KMpai Disposer of everything. 

Sarab-Thapay Creator of everything. 

Sarb-Ko-Karta The Creator of all. 

Sarb-ko-Kal The Time (End) of all. 

Shiv Siva. 

Vishnu Visnu. 

Mataphysical Names of God. 

Adesh Does not beings to a 

particular country or place. 

Abinasi Indestructible. 

Abhang Unbreakable. 

Abhagat Indivisible. 

Achhed Unpiercable. 

Adi The Beginning. 

Adol Unshakable. 

Ajuni Free from birth and death. 

Akal Timeless. 

Anant Endless. 

Anad Without any beginning. 

Anil Countless 

Anas Free from destruction. 

Anup Most Beautiful. 

Arup Formless. 

Atol Unweighable. 

Atham Placeless. 

Athapay Unestablishable. 

Beant Beyond end, endless. 

Ek One. 

Ik-ras Changless 

Jugad The beginning of the Cycle of time. 

Nirbujh Not cognisable, Inascertainable. 

Onkar All-Form. 
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Prakash Light. 

Sadasach Always True. 

Sadasachda-nand Eternal Truth, Consciousness and Bliss 

Satnam True Name. 

Sai-bhang Self-Created. 

God as Knowledge 

Brahm Gyani Supreme Knowledge. 

diet Consciousness. 

Gyan-Giane Knowledge of all knowledge. 

Sarbatr Gyani Knower of all. 

Suchet Ever-Conscious. 

Trailok Gyata Knower of the three worlds. 

Trikal Darslii Seer of the present, past and future. 



The Guru has used many Hindu and Muslim historical and 
traditional names of God and has also himself coined so many, both 
negative and positive. Guru Gobind Singh's Jap, Akdl, U statu and 
Sahansar Namci are specially famous for the names of God they 
contain. Guru Nanak Sahib and Guru Arjan Sahib had also used 
many Hindu and Muslim names of God and a great many names of 
God coined by themselves. But for the Guru all the attributive 
names of God can not be written down even if the whole of 
vegetable kingdom turned into pens, all the oceans into ink and the 
whole of earth into paper. All the attributive names of God are but 
human attempts to describe Him according to human capacity. 

"Every prophet is presumed to bring with Mm and reveal to the 
world a new name of God, which to a great extent is symptomatic 
of the character of his entire mission", says Dr. Mohan Singh. More 
than a thousand names of God have been used in the Sikh Scripture 
but two of them, 'Satnam' and 'WahegTirii' have received special 
importance in Sikhism. 'Satnam' means that God Is, Exists, and is 
Truth. 'Satnam' significes existence alone and not any form. "Your 
attributive names can not be told, while your name as 'Sat* (Truth 
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or Existence) is Pre-creationaT\ says Guru Arajn Sahib 5 . The Sikh 
Guru has made this name more prominent and popular among the 
Sikhs. But, This name of God stands second in importance to 
' Wdheguru ' in the Sikh literary tradition and day-to-day living. For 
meditation and recitation, God is to be remembered and meditated 
upon as ' Wdheguru \ Some writers have given a fanciful etymology 
of this word. They say l W stands for 'Wasudev' H' for 'Hari T C 
for 'Gobind and 'R' for 4 Rama'. These writers seem to have given 
this meaning to the word 'Wdheguru' without going into the Sikh 
Scripture. The word 'Wdheguru ' is compound of two words 'Wdh ' 
and 'Guru': 'Wdh 1 is an interjection very near in meaning to the 
word 'Hail' The word 'Hail' signifies respect and approbation 
while 'Wdh ' has more of the sense of wonder in it. The term 4 Wah' 
has been used in the Sikh Scripture to indicate the sense of upward 
and outward look at humble and joyful admiration, awestruck 
delight in the splendour, beauty, sublimity and order of nature 7 . "In 
reality the soil recognises its affinity to things or their affinity to 
soul , thinks Aquinas Guru is a Pali word which means the perpetual 
spiritual Guide. Dr. Mohan Singh understands by the word 
' WdheGuru f as "wonderful art Thou, O Lord, who art the perpetual 
Guide, the Teacher of Thy creatures." In fact 'WdheGuru' is not as 
attributive name of God. It does not lay emphasis on the one or the 
other attribute of God, but lays emphasis on the greatness and glory 
of God's creation and God's readability through His own ever- 
present active guidance or Grace. 

It is easy to memorise a number of names of God to recite them 
mechanically, but to get the name of God installed in our hearts, so 
that every object, thought or idea means to us the Self-Revealing 
glory of the Lord, is very difficult. A minimum of mental and moral 
discipline is necessary for such realization of the Name which 
comes through Gods's own Grace as the Guide of the Universe and 
the individual souls in it. The realizability of the import of His 
names brings a sense of wonder at the glory of His being and his 
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nature. The Sikhs are to meditate on His greatness and on the 
personality and the word of Guru, who is nothing less than God in 
active operation to guide the human souls. The Guru is God 
Himself. 

Footnotes 

1. p. 284. 

2. p. 4. 

3. Swdenborg, The True Christian Religion, pp. 306 to 309. 

4. R. L. James, Attributes of God, p. 17. 

5. p. 1083. 

6. Guru Nanak Sahib, Asa-Di-Var. 

7. Harthshorne and Reese, Philosophers Speak of God. p. 212. 



Conclusion 



The Sikh conception of Godhead is God, the person that holds 
good in all the three fields, philosophical, religious and ritualistic. 
By Person is meant, the Power, Entity, the whole Total, which owns 
Creativity and the Creative Will, which Will is Unconditoned, 
Unlimited, Infinite, Self-Determined, Self-Sufficient from 
whatsoever angle we look at it, on whatever aspect of it. The content 
of the Divine Personality is not only unlimited and unitive altogether, 
but is also essentially unknowable, incomprehensible, a mystry 
from first to last, whether it is considered in esse, in existence or in 
action. All the phases of that Personality are compresent 

God, the ever-Transcendent, with whom no relation of union or 
disunion can be established is not the Absolute of the Vedantist. 
God is the Absolute because He is ever-Transcendent and there is 
nothing besides Him; but He as the Absolute is not a lifeless 
principle which is beyond all personality. God, the Person, or 
Iswara (Purusa Visesa — Patanjli), is not a creation of May a and 
thus, in the last analysis, is not an illusion, The Absolute Itself is the 
Person, the Source and the Ground of all existence and all being. 
The Absolute in Its utter transcendence, in Its entire unrelatedness, 
in its Entire isolation (Kaiyalya) is still the Person existing in His 
own Being 'Param-Purakff, wholly unattached to all that is and all 
that is not "AtiuPurakh\ The Guru agrees that God is all ; but the All 
is not an impersonal principle, but a Unified Total-Whole Person 
who also includes the principle of impersonality. If God is all and 
there is nothing besides Him , the principle of impersonality should 
not stand as something beyond Him. 

God as the "AtiuPurakh Ms wholly transcendent and no assertion 
about Him, negative or positive, is possible. God as 
'Sat-Purakh 'reveals Himself as Existence, Truth and Is-ness. 
'Sat-PurakK is the Source, the Support of all existence (both Sat 
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and Asat as well as Sat-Asat). 'Sat-PurakK as the creator is named 
'Kartd-Purakh ' . God creates the world after the pattern and process 
of His own Being and thus he is 'Adi-PurakKoi the Prototype- 
Person. Although God creates after the pattern and process of His 
own Being yet He as the Creator still remains the ideal or 
"Puran-PurakK the Perfect Person. God does not only create the 
world but is also its life-giving and vitalizing energy and force, 
"Jagjivan-Purakh ' . God is not only the life-giving energy and force 
but also 'Sat-Gur-PurakK or the Guru, the guide of the souls, 
individually and collectively, towards the perfection of His own 
Being. 

He is all these eternally compresently and not successively. He 
the 'Person' is all, these differentiated 'Persons' eternally in 
compresence and not is succession. 

The very idea of 'Person' implies unity and integration. God the 
'Person' can not be anything less than the untied well-integrated 
whole. God is the Perfect Person, therefore, in His being there 
should be perfect unity and perfect integration. Thus the different 
levels of speaking about God, the 'Person', are nothing more than 
man's own logical, philosophical constructs. God, the 'Person', is 
the ever-Transcendent One existing in His own Self-Isolation and 
Self-Fulness and also existing as the life of the universe and the 
ever-present Guide of His creatures. It is logically not possible to 
reconcile the ever-transcendence of God with His immanence and 
active guidance. To fill the gap between the Ever-Transcendent 
nature of Godhead on one hand and His immanence and active 
guidance on the other, man has to posit a few logical , philosophical 
constructs to reconcile, correlate and unify the two apparently 
contradictory phases of the integral Whole. For this purpose God is 
thought of in degrees so that an ascending scale may be possible for 
man to reach the purely Transcendent from the Immanent; otherwise 
there are no levels or degrees in the Absolute Being of Godhead. 
God, the 'Person \ is unity in His Transcendence, in His Immanence, 
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in his Transcendence-Immanence and the unity beyond all the 
three, transcendence, Immanence and Transcendence-Immanence. 

God is 'Ek-Purakh', the one person, and He is variously 
thought of in His differentiated phases. God, one, is in His purely 
essential essence 'Atit-Purakh'; God, two 'Sat-PurakK is the 
source of existence, yet Himself the wholly Transcendent; God, 
three, 'Karta-Purakh\ the Creator is both Transcendent and 
Immanent; God, four, 'Jagjivan-PuraW is Immanent as the Life of 
the universe. The different phases of God are for the human 
understanding and for establishing a relationship with the purely 
Transcendent by first establishing our realtionship with His 
Immanence, which is possible by establishing our relationship with 
His active Guidance as the Guru. The Spiritual ascent is possible 
through stages ; from the relationship with the Guru (the first stage), 
to God's Immanence (the second stage); to His Immanence and 
Trancendence (the third stage) to His Being and Existence (the 
fourth stage) ; thus realising the ever-transcending nature of Godhead. 
The Spiritual ascent through stages is also a logical, philosophical 
construct. When realtionship with the Guru (who is God himself for 
human guidance) is established, the relationship with God, the 
immanent, God the Creator, and God the Transcendent, is 
instantaneously established, because God is perfect and complete in 
His essential Wholeness and also perfect and complete in each and 
every phase of His . In fact there are no phases in His essential B eing ; 
the phases are nothing more than ways of looking at God by the 
finite human beings, who themselves have not realised God in their 
most innate nature. God as the One, the Unique, the Whole, the 
Integrated Person is the 'Uttam-Purakh\ who always remains the 
First Person and the Highest Person. 

The Sikh concept of God can not come under any of the 
accepted philosophical Tsms". It is not Theism even though the 
Sikhs believe in the unity and personhood of Godhead; it is not 
Monotheism though the Sikhs believes in the Immanence of God; 
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the Sikh concept of God is certainly not Pantheism, and it is again 
not Panentheism even though the Sikhs believe both in the 
Immanence and Transcendence of His Absolute Being or Existence. 
No label of any 'Ism' can be pasted on the Sikh concept of Godhead 
as it connotes more than these Isms are intended to convey. The 
Sikh concept of God is rooted in God the 'Person '. Therefore, if we 
are to give any title or label to the Sikh concept of Godhead, it can 
be nothing else than 'Personism' or Turakhvdd'. 

As the Sikh conception of Godhead is totally that of God, the 
Person, therefore devotion, adoration, prayer and constant recitation 
of and mediation on His names is a central and cardinal feature of 
the life of a Sikh. By meditating on the names of God, man becomes 
one with the Name and thus with the Named One or God. The God- 
realized man is identical with the Supreme Self. Such a man is one 
with God. The Guru says, "The God-Conscious Person (Brahm- 
Gyani) himself is the Supreme Lord 12 ." The God-Conscious person 
is one with the Divine Source and his individuality mingles in the 
Supreme Self just as water merges with water 13 . In these quotations 
is embodied the Sikh conception of Moksha or uttermost freedom 
(Mukti) without restraint of do's and dont's or without any ground 
for rendition of accounts here and hereafter. 
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The Punjabi Supplement 



These are some of the actual verses of the Gurus, in support of 
this thesis, which have been arranged under different philosophical 
heads; complete compartmentalisation is however impossible as 
each line is full of implied meanings and thus refers to many 
philosophical fields. 

THE KNOWABILITY OF GOD 

Guru Nanak Sahib 

% >huth »rara? »nvg »ra^t granfe §c? w^w 11 

HsTtT TTUt f%3* H7> ^ H7> >Tfe»F II 
Hra" IJdH'tdl W§ oCZtW oTU^ oRF# H^t II (W ^^33) 
3. FoTH 3c5o(»d few II »fHI >>m?5t ^Ffe 77 tTW II 

»raTH jy ^ 3fw 11 9tTH St^ wfe ujfc- ^fwn 

H ^ftf feP# feH off gfe TTFt" II Sra VSTFfe VUH W Wl" II 
fspw tW tTnjf Hdlt/lH II ct TTHfe VRT£T URf UtHII 

(W «t) 

3: ufo »f^FH »ranu witr fod'tt 1 11 

nfddjd Hfe d'd^d'd 1 Hfe tfer U I! 

(W ^o^^) 

8. Hfddjd >W oTUg faf" OTt>H fen OTH fdHfd If^H 1 " U II 

(W no^) 

M. TO H'fdS >>RRRRT W II 

»BTK »ratW W W WqUH UTO II 

tjdl't/1 U #T UTft Hf H 1 * II (W 833) 

£. »fe 77 fH^Jl c7Ufe 77 »fe II »fe 75" cTB^ ufe 77 ^Il 

nfe 77 ^ffe y<bfe 77 >>fe II >>fc 77 fenr Kfe hhh 
»fe 77 ^ru cfte 1 " »toto 11 »te 7^ ij'd'^'d 11 

»te of'dfe c7^ fewfe II cT »fe 77 IPH TFfo II 
»fe H ^ cTfe II ^ft>H ^UHT Ufe II 
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WfU* $W II ft f^ TP® II 

EWf tit tfe II feH f% off W$ Hfe II 

»rfu W$ »PfU II (W M) 

jp. »f T flr w ft ii 

t. 3^ nfe ^ hu niOT h »rg^ fer»r ^dd'^l n 
fe»F u§ oral- ore orfe h »fc7g 3 ora?r h 1 ^ ii 

tT H¥t »fnr fe? BUt ^feWFt II (W j?TfM) 

(W ttt) 

no. nrarfa nfcr »forg orator nufff w uj3 uf^f ii 

unr ??h ujfst unt»F u# fwt^ n (w t83) 
w orarfu nropj n 3tfe >h^w c7ufu ^wtt n 

^ft»F^W Hfddjd ^ Ufa tTO II 

(W <*M8) 

Guru Arjan Sahib (verses from Guru Granth Sahib) 
^3. SP>fe BJ^" »f?>cT vrfUH 1 " cTt>ffe oTS" 7> FFfe cTUi" H 

up For »ffeor »f?w §^ ?T7>cT ferr ^ft ii 

(W 8Mt) 

^3. >HoT^ T Ufa >Hof^ oT^ fesT rTfe 7> II 
Hfe ?>U Hfo 7^ Hfe t7?> HUfe ^T^t II 
HUH ^Wt »ffH§" of>TO UUJ T^few II 

(W 8M3) 

^8. fU 7> W 75" UUT feu UT^ 3" V? f¥?> II 

feFfe cWJoT fiflH Ut II (W 3t3) 

(W not) 

ituhuh »Rfuuu b^ 1 " ii nram »rareu W W^ 1 " II 
ute uUro dlfytd 1 ufu ftpx^u urayftf ur^t Trt§" ir 

(w tft) 

c l^. »fUTH »f#eu H»PMt >HW UJU few ^ TO fWFt Tftf 11 
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&z war £g >raw grj ^wt n 

(W ^o^i) 

^t. wf$ w% *w t^t»r ufa Htrer »ctk »raru II 

(W <13M) 
(W 3o.9) 

sTK opfc oftF fou^5" tT* H U§H H^t II 

(W ^o^) 

3<L >HoTO era 1 " ?kJ V 1 ^" l[f »RW »f£tf II (W lort) 

33. wnj »rar T u fair fvrfe ^ut 

h ft frrg ferairara 7 u (w ^oto) 

33. ?^fW fera^w »Ffe tMi'fe ^few II 

Guru Gobind Singh Sahib 

W W^f^f crfu 3 HoT3" feU II 
»W& HUfe WH »ffHHftT offtm II 

r^s(<^e VRTtu HU ?^ »fH^ 7>fe 7>fe TO fe^ oTU^ || 
^ HOT oft of^ oraH 7TH ^TOH KHfe II 

3M. ffe ^ ofHH »f#U felTO H# V^TO II 

lirfe Hfa£ »f^e t U >tf^U VoTO II 

^UT^UU^W^UUT^W^H^T^Hfer fere II 

nfT^rfe »f¥tr »fftf trfv^ fd<sJl ^ 11 

(>HoTO OHdfd) 

fm Hvni itct ore irt, crff u ^ ^jtj to ii 

OT? WH WTO px H W7? ttdl'U II 

w yars u 7 ^ si'sW, B^ftr ^ w^r ii 
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ffH >HoTH V^TO HW, HoT *f£cT II 
h ?w oto ^frr -3 W%, H Ufa HU^ II 
3.9. W W 7 ^, Tit HH, ^ToRT £fe cTU U II 

yf?fe, tou w, utto >>rj 11 
ttw fu ott <tfu ^fcs^d, h fan fem oifr u ? 

3t. ?^ft tTO ?THt off fU II 
oTU 1 " WTt H 1 ^ fet cf§?J #lf II 
cRF ^ oTU* t II 
oRF t »F# II 

(»f^5" OHdfd) 

THE UNITY OF GODHEAD 

Guru Nanak Sahib 

3. w taj for fy 11 xrcft »ran^t wify 11 
%ot ^wu s# feg £fe 11 §t Tjf ufe ufe 11 (w tf3o) 

3. Ft WIS WW Wftf VWK Wf&g II (W ^o38) 

8. ^re 1 " ut ftjt HHt II HHt II (W ^88) 

M. F^ft H T ftjH W »f^5 W$ ^fe II (W 

UofH H¥ &3 II HoTH ^ H¥ USft II (W 333) 

D. ScT H^fe AH U tTt»f II H^fe fedd' tfe ^ ofW II 

t. ?TH He* cS'd'fe^ HoT II (W Tf ^) 

t. HW H^fe gfe ^t" TTEF cRf oPfe^ H^t II 

3 »TO »TO »r^5 t^F cTU§ H^t 11*111 

TPfUH TO- U II U F T Fl' F§ U II (W 3Mo) 

^o. HoT Hfe H^" Hfe ?fw HUH fenfe fef ^ftH II 

%ot oraH 1 * ftrfe fl^r ort»F n h 1 ? ufo ^tuw wt»F h 

faP>TO ftp>TO gfe B 1 ^ II HcT fod'ttK W oid'dl II 
fra 1 " ?7bT^ II W gjcT H tT^ tT^ II 
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For huh fe# hi cM ii uranfe gfer tjfer HFt ii 
MOTfe For fe^ ^ ii % urevrfa if# w w II 
Ft h^th Ft ^'TdH'sJ ii mz\ wt II 
fen cT" ofWr feg^ tto ii £g >huth nrares store ii 
hot ygfe h^- ii (w <mt) 

Ffer xwwfu nftr sf^fd fefcT »rfe wfe ufe xp- 11 

(w tts) 

*13. Ft ufcPH 1 " H¥ F3" ^frPH 1 " H7J WU\ II 

m Ft ufe ufenr nrej 3 *t»F ^h ii 

ufe ufunr Hsrt >H^J 7> tFt H7> ut H H7> H T fe»f T II 

(w rm) 

^M. §»TcPfo Ft Ufe ufu»F Hf FoTH H^U HVF^TT II 
Ft fU £t Mt Hf Fc^ TOfe W#3t II 

(W ^3^0) 

<=[£. H^HFf f^T TO U^f^T II 

u§h utuf §infF ct ^1 hh 1 " irfe^r ii 

ffl# WHH?^OT ofd'fenT II (w <*30 

Gi/m Arjan Sahib 

^t. Ft Ft HWfe II FcT fanfe Ft H^ »Fftr II 

FofH t 3Ff II Hfe 3fe TTrftl FcT ddl^d II 

RMufe »ry ii yfo uftrtj i{f fwlv n 
nffeor few For 3" ^f n f^" »ra T ftr ud'^d btf ii 

H7> ^ »T?fa F^ W UT3 1 " II Wfe TTOcT fe^ ^F^ 1 " II 

(W 3tO 

fPHcS WTTE HUrT cTO cTg^ H II FcT »f£lf ll^ll 

foftr ftrfa feftr era frar tfl^<s hf ?to »ract ?^ n 

(W M3£) 

3o. Fc7 »Fflf <^dcJid' fw? Uffe Wfe ^fu»F HVFfe II (W 833) 
FcT FcT »Ffl| fecT Fct Fct U Hdltt' Wt II (W 3.9<) 
3*1. FcT FcJ ^f%»F H¥ ^Ft II feH cM ?TUt II 
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33. §wfe FoT gfe Fct Fc7 ^gj Wf II 
FcT ^Tft F3" fetP# Fct ^ftw fcwnf I! 
FoT Hdfe FoT Ut H^ 1 " FcT 3" rTHf II (W ttM) 

33. Forfa »rfU »f^rfe wf^ n (w 33t) 

38. Borfe nrflr ofd»^<s<j»d' n »rvftj ynj few n 

FoTfo^ HdlM' fyH^'d 1 II cV<So< »rfu H^'dcSd'd' II (W 3M^) 
3M. fedc^'d W >>Mlf PcSddJcS MddJcS F6T II (W 3MO) 

BcTftj F6T TTOcT FcT »f£cT II 

3*1 ycic^'d FcT W Fct W II 

F3" r^Hyld<S FcJ FcT WcF II (W t3 c l) 

3P. Fct tra^TF Fct URfEJ 1 " Fct g^oPF II 

»pfe nftr »rfe w hf!" org ttoc? h 1 ^ stent n (w n3nM) 

3t. rTfe ^fe HUt»ffo VfonP" H > X T Ht PHdHcWd II 

>HfecT Wf3 tHF Wf^T TTOcT FctoPF II (W 3t£) 

3t. FoTH 3 3" FoT BTfe fi-rfH c?fa 7? HofiQ II 

HF^^fHfeTTtfir^HI^ (W^3o3) 

30. 3 QfcG Ut »FfF§" TTi" Ut Fct FoT II 

3*1. FoTR cT r^F 77 F^ Mf II (W c l3ot) 

33. tow)- ^3 y<i'yl »ry n »ro era ct^f n 

f^^3Ufe^>HSH T ^TO^HcT yrfoHHTFTftf II (w^n) 
33. HUH UfFT h^j ^ »f7oTH II U|F |F 3 §7jt WH II 

(W J3£) 

Gwrw Gobind Singh Sahib 

38. »f£cT tf II fefo FoT 11 (tTOT H'fOH) 

3M. fevfT fl>TO c7 HHH3" FcT ^3" U II 
77 UFF UPF W U II 

77 IF77 fj 77 Wfi U H>TO tT^t>H II 
Hijte m HoTO WTO VPTTtM II (nfcTW OHdfd) 



B/iai Gurdas 

3£. ^foTF »f T cT T F cTfe FoT o/^'G UH^ W II (^F c l) 
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3D. fodcTd W oT^T ^fe HgU f&TW II «t3) 

*ftT "33" *W f TO^T II 

tTfe gfe fHfe 33^3 ^tf^ W II 

FtB^H 7 ^ HH 1 ^ ore" fetf 3*5" ?> dU'fe»P" II 

THE CREATIVITY OF GOD 

Guru Nanak Sahib 

< \. UcTVft tfefc nToTO UoTH ^ offU»F rFFl" II 
y^TKt tfefc TTt»f UorfVf fi-W ^fk»T¥t II 
UoO-ft §3H 7>te UorfH feftf W WEfotfU II 
few UcJHT WHtH fefe UoD-rt HE 1 " ^FWfftl II 
UofH H? t Wfo UoTH ?? tfe II 

TTOoT UoTK W§t H ^J§H cTU ?> ^fe II (W <*) 

3. of^- H #^ 0^3" fefe ^ || 

fir ^Ht H 1 ? ftT3 U»F nTcT? II 

7? V^t»F V^3t fk U# II 

^ra" <s oret»r fir feyfe ^ n 

fefc (V ^ft TP^E" cffc VTO ?T II 

tr o^h 1 " frra^t ^ fptt »rif H 1 ^ M n (w a) 
3. »ru # »FfU opt *ret n 

ufo 5W wfo fe^ 7^ f" w wt II 
f wir »rfu" ^ddtd 1 H^t zft wt ii (w t3) 

a. >>rafH| »ry h'PhG nrvt^; ^fe^r 7^ n 
tJ^ft oj^dfd H 7 ^?^ Brfe >K T H^" fe£ II 

^H 1 " oth^ nrftj f ^fn Breftr ii 

3" H'<E«1 H¥H £ WTfij ftfe cf^f II 

BTfe »FH^ fez? II (W 8^3) 

m. frrfc »n/t^ »ry Trftw 1 " hw w w ii 

jwq W fwftw5 nrfufcftr ^3 ihii 
3g front >te^t Eg w d^<id'd ii 
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c^dPd 3^ d^'fe»F Hfe fcSy^d'd IRII 

»r^ T frraftw ^ feu o^d^d'd ii 
hh^ hu^- urfe»r nfw tflf" fecnt n (w Mto) 
£. »fu w ^ft»r ^ju ^fe ii 
nfet? tfe ^fe fesfe ii 

UUfe ^HcPH oft? tH^ oT§ ^§ II 
U^ feSH oftF ^ II 

ffffc ^rtF ^rfu ^eo'd 1 ii 
»f?u ^ fiqr PHd^chO'd 1 ii 

fe^tnr HUM 1 " faHTJ HUH 1 " II 

^ §W W II 

FT^ UT^H H »f T # II 
fafe Writ H oftHfo" II 

fen "fern »F*r nfu n 
tdOfy §w ^u w 1 " ii 
w wt ire 7 ii 

>XHU CTT ^Tfc II 

h ft fen nrfir w ii (w t3tf) 

D. {i^ferfu HUH 1 " ^Hlffe || oflW ftjfe fefe II 

^foTfo TOT II ^PHUpfu feWH II 

^wrfr HHfe §*ju 11 §»fcrfo ujuyftf "^u 11 

§7SH >WU H^U II §?JH W fds/^ W II 

hhh?m nufrr firfenr... 11 (w i^O 

t. »fUW OTtf gW II UUfe dldlcV UoTH >w 11 
fc?> ufe 7> W ?> HUH H7> HVFfcr Wdl'f^' 11 

^ y®^" ^ ir^t 11 wfe 77 tT^t ii 
tfe" 143^ mra Tsui" jtutu ^ 7tfu ^d'fy^ 1 11 

?T ^fe HUUT H? UfeW II ^tT^ feHH TJUt tf oTW II 
TJU^ HUUT ?>Ut tW^T HU^ 1 " ^ ^Ffe ihTfe^ 1 " II 
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T3u>r fw> huh 7; we\ 11 >h^u ?s ^tt Ft wetn 
t. nri* »ry firfe feuw 11 ww ^few 11 

IT^ >HUT?tf oT W> cTfEnr d^'fetd' IS 

UofH »i T fe»f T U^fk HVPftPH 1 " II UofH TOT? ^irfe^T II 

UoTH HUUJ HsT Vfew <MH oTO 1 " dd'feid 1 II 

U^TH UUHt frrfu ^ II UcJH lf§^ iP^t ute^u II 

USTH fH^ HoTHt Uffu goTK W Wfe^ II 

UofH nfWHt II UofH iTO TO fd^<t ^ft II 

UoTH fdld'H H^ 7 ife UoTK ^jfa fel'fe^' II 

u^rfk §w niOd'd 1 11 ^ >xur^? >ww 11 

(W ^03^) 

^o. IT^t H W II fTTHfe ^TfH oFfe»F UT3" U^ffll 

»fUTfc IF^t Htf flfe HH^ TO oT5T dd'fe^' II 
TOU HUH 1 " feH7> HUH §W II TO ^U3" HUT II 

TOU HVH HU^U II... 

TOU W HUH dlci'd II feH ^ft ^fe fd2^<£ TFU II 
TO »TWf »TV T U fcd'MH TO M'fet! 1 II 

TOU UUfe »foTH fw II... 

TOU *T^t TOU H^t II TOU flTRt Hfe HH^t II (W <*o3.9) 

c i c i. nfu/t^ »ry h 1 ^ »ry u^'feor 11 

»feu HUfc fe^fe W»F ^fe»F II 
fe^ UTUT7> UU^F HHtJ PcSH'fe^T II 

huh W l^rfe ^fe Hvrfew II 

3ftF UiH fTO ^tT fe^'fe»F II (W W<) 

Gwra Ar/tf/i Sa/uft 

^3. oTU^ oTU^ lf?RU HHU TSTUt tfe II H^c* II (W 
^3. oTUTS cTU 1 ^ oCtt HUT II H feH HEt UUT II 

fro Hfu wfv fgn^Fur n »fe ?^ut iru^u 1 " 11 

UofH iFfe" »fQU UU 1 ^ II UoTH U^lH HH 1 ^ II 

UoTH ^U T^fe fyQd'd II UoTH »lfeoT UUT IfUoTU II 
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oTfo oTfe H$ >W?ft ^fe»PFt li TTT^T H¥ Hfa ^ftp>T HVPFt II 

ns. tt^ f §q tr 3g f^r wfew n 
u§h ^ra? or »ferfo 1^ v T fe»f r 11 

fa§ fe§ W f H¥ oft HH 1 " ofd'few II (W 

°im. ytfldifd *h wt v T nt 11 ?tw fu fetw^t 11 
H^3j Qd'fd iiw 11 ^ ycjoi'd 1 11 
cre?> fu fenfcG PyAH'feG 11 

TO "3" fsfa »ffeoT II oTfeoT f*f?> cft£ BUT II 

nta *tfa ^fV§" hu udc^'d 1 11^ w§ ScJcPd 1 11 
huh urt vrfer »ror r H 11 ujz g£ h §ut wh 11 

¥UH ^¥ VRT VrfFW feTO I! ¥H f3 3 2<3o('d II (W 
y^cbd'd WZ »fn} Ut ¥fe»T II »TU FTO nFU ut ¥fe»TH 

nry orfo iprrg" nrir but Bfc»r n 

cjtddfd oftH 75 irfe WW OTHfeW II (W tfM^) 

c l^. ^fopfe ^HV^t II offaT ftlcSH H3" B^t II 

^ fe? Fd^^<i instil ^fo w w wtn 
^ ^Ur nfe ii For or^# h nfe u»r n... 
Hfddjd fH# h nt tnmi BtF§!l 

# H]^ oftW VH^II T^oT HOTT ^d'd' II (W ^003) 
<*t. foRtf^ ftPTO iraHTO m H^S 1 " W TOF tfl^lRII 

to Hfo *rfu ^H^cSvJ'd' 11 »rft/ fecial im^n 

% 75Ut ridltfl^A fetf *5Tjfc feHdl* rftf II3II 

3o. Hf oT^"- H¥ ddld' ll^ll ^F^ll H?T3" cTCH 1 " ite oT^II 
>>ffeHF ofcJH 1 " feHF cT^II oT^T officii 

fe»FVd" o/dd" >Hfelf3' o<dd" ll^ll HoTH c<dd' c<dd' II 

nf^? oTcT^ tF? ¥t orar^ll faddJcS oKHP HUUT^ II 
^fOTTTfe TFT^T HHfeH^II (W t^P) 

Gwrw Gobind Singh 

3^. M^t y^o^'d 1 ii to to Hutmw oft^ wruni 
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»pfe yw ^fydifd ^ffwrihi Wot ^hu ^h nfc wrftii 
oTO IFfe huh 1 " mr UUHI oTO w fn^ H *Wdd» II 

(3llFt) 

THE IMMANENCE OF GOD 

God is present as power 

i fefe nrarfe or! ^di'fd ii f fefe uudft ^ent Frfeii 
t fefe fn? feu fnu ^fun f fefe uw iran twun 

f fefe HUH # fefe Wll o(3^1 tJttfd ?> »ten 

f fefa hu hu^w gun t fefa »r^fu fr^fe yuii 
Hdlfo»F feftp>F fnfu w II 

TTOcT fad^O foUoPU HtJ II 

(Guru Nanak Sahib, Asa-Di-var, P. 464) 
3. HtU 1 " W ^ddl 1 ^Ut»F FcV tf^ 1 ^ unr II 

unu trfc fe^r >th w£ £fu u*u ii 
T^t^r fefe fet ofu »thut t u ii 

offer Wfll ^Efe U'fdH'd) MHoid cTU H»PU II 

HH Hfof t-fl^Id # TPU 1 " hI^'W H 1 " fa WTO II 

TTOoT fa§ TO fe§ fe§ ^fe fdld'd II (U^ <188) 

3. Uorfk §^ UofK utr n ucth ^whh srfu hu ii 

UoTH tTU fc?> U 7 ^ II ^TOoT fHH S U# Ffe II 
UodH HU UofH Ui Ht# II sJcTH TT?^ ¥t# II 

UoTH HUT II UoTH HU fcdUd UTUHH II 

UotH tT^ U^FF II 

TTOoT tT cf§ ¥UTHt W II (W tf<§3) 

8. UoTH HUT Hftj >>f T fe»f T tJM<£ U^rfH Ht}fdl Ht§ II 

Uoth vuira imfuw uorfi-r oru uh ¥ut t=ft^ n (vfe 7 ^^o) 

M. oTOT ^[rfe Wt" frlfe UU^ II UTUT^ dd'fe^ UofH II 
>HUTfe ^irfe ntn^ Hfij WQ\ ^Ht U II 

tTt»f HH off fUt^ W II ofU^ oPU^ HHOT »FITO II 
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ftt Hfo Wf*l ^njcSd'd 1 HEt TO 1 " Hd'^l U II 

HMd'A tro or& ftr^ oftt ii ura^r fo^frr org iff nfr n 

3TOT f<S^'d<* HHH HU'd<>: fcT? cftHfe orat 7> tT^ U II 

yfo ufo^r hot Hfa ?toct hit?otii (w <*3o£)) 
to fosf to^ 1 " Horfe irfenr trfe n (w 3d) 

t. WfcT cT>re fc7H H H^ ^rfo || (W 8t) 

tf. Wfcl cTVTS TOt HH Vftf£ H3" TOTO" Vjc(d'<s) II 
»FU c7>TO c7§ £ H^ fefo W U£d'<Sl ll^ll 
TO TO TO ftrftl »M tT^ II (W 803) 

^o. h?7 ^ftr nftr^ TO H»FVft II 

^ fer? cT^fe hfI" TOt ?re 11 
^ ufo *ft§ »feu?r>ft tTO^ ii 

oTCH §^ HTOf H SWt H^ft V^S" II (W <*303) 

Guru Arjan Sahib 
UR" oft W7>3 II ¥^ TO oft Ufa UsJ'<Sd II 

FcT FcT oft life II 1TO TTO ^ TO TO oft tTO II 0§Wt) 

Guru Gobind Singh Sahib-Chaupei 
^3. cfte ct hhw ii ^ot frrftj feoT TO flW II 

»ff TOtf »ffe^Ht II TO >TO 1TO cT ^ddt4'Ht II 

(Guru Gobind Singh Sahib-Akal Ustat) 
^8. H TO Ml Vfttfj tfFF ?TOt ^t c7§ II 

tfe* ^etu" to ^Idfd ^fe»P" yfo ufo^r to ii 

(Guru Arjan Sahib-Dev Gandhari, p. 535) 
<*M. cTO FTO U§ 3H 3TO ^ ^Ht II ^fe»F t Uf%»F TO II 
ft# HHTO oPTO mrfa, ftt TOH T^t cTW WftJ II 

7^ Ufe tft cT ^»TO II (W M3M) 

(Guru Arjan Sahib-Dev Gandhari) 
<\£. »rfU hut ^5 »w w »rfU h^ct ct cth ii 

»rv TOW fro^ ^TO nfebTTH II 
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»rir vfc H^oT oft »rfti cft& 11 

(Guru Arjan Sahib, p. 1216) 
*\D. HdTO TOHVfe Hfe tfecF, HUTCS Hfe Wt»F II 
§^ 7>fa Kfe Hfe HVPcTt Uffc Uffc VRJ^ tflnP" II 
H3U Uffc" Ujfe ufiPH 1 " HVTfU^ II 

yu^ yfe ufu^ hot vrfa nfe nfa OTFtnT »rfu§" ihii dd'O n 

HOT Rv^Hl TPS 1 " W H¥ Hftj uftPH 1 " HVPfe^T IR1I 

(Guru Arjan Sahib-Rag Sorath, p.617) 
<*t. 3 iter H^f 3^ ftft ii f p zj»r »mf^t n 

H H3" H^tF HU II f" urctf fafo BU II 

Hftr nffe irg- HFt >h^<j ^ cife fetp^bH irii 
f foddj<± Hddjd hw ii ~b fcOT^ OTtnr tftrr u^ 1 " n 
wj^ ctuhh npu tP^ftj »pu Hg H>rot>^ tflf 11311 
f *fc wini f VOTI? w w II 

(Guru Arjan Sahib, p. 102) 
It. f W nrgfo HOT foddfd tft Ufa Hct yOT HH 1 ^ 1 " II 
fefcT fefo #Wt tft Hf¥ 33" tjH fesf'£' 11 

3 »py ^tb 1 " »rof f^TH T tft u§ Hg fro >x^j ^ tre* n 

(Guru Ram Das Sahib, p. 11) 
Ro. FoT HUfe ^ Ufe WU HoT HUfe fevro ||... 
HoT HUfo B vfeH TO 1 HoT HUfe TO UB 1 " II 
HoT HUfe f H? fa^ TO Sol HUfe of? <5 IRII 

ore oft y^t crf ort mrat fw^oinS iro n 

ftW #5 cT^# y'tfldld §U BH eft TTB" »TO 11311 
>HfecT o(6dl HUH ^fe oTUtM 1 * >H T ftl W W?" II 
flH HUfo Unfr HH fcT»F feu oft fw 11811 

frrfe cft»r rat tTO frrfe feu re ftrftr h 1 ^ ii 

(Guru Arjan Sahib, p. 205) 

3«t. ^U ^U cT H3rr 11 

»ru uh »f T fu ut nrif W HU VOTTW 11 
»ry tTO »ru hh HH5 > h t v oft»r urfz urfe w n 
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nrir <s<j »fu ?fe ?r^t »rir h 7 ^" »ru <ft ifttii 

(Guru Ram Das Sahib, p. 1403) 

THE TRANSCENDENCE OF GODHEAD 
Guru Nanak Sahib. 

TO TFfut VOT Wit ^Hll 

>HBTH »fcfrag W »RT T B T IF^UH VTO II 
»Tfe tjdM U #1" UHt fgr H¥ >TO II (W 83.2) 

3. »rfe W? WW Ufe 1 " ll (W 3M8) 
3. ore 1 " >W3Ufo Whl fod'MH W Wtfll 

(W ^o^j?) 
(Guru Arjan Sahib.) 

8. H3" # HQ" »ffoV3" f(Sdy<i II (W ^o3) 

M. 3" W ~3 §^"11 3" >>ffe K# WHI (W ^3*0 

t. fi*3 H^OTZJH fcSd^dl II (W ^l^) 

WTOH »RKJW WHtll (W 
^o. f>>ddj£ fodcrf'd ^Ih^'hI dfaG ?7 II (W n^oM) 

c i c i. -gfuH fw^ >w h^s^f ^ >xugftj fw fe»fWt II 

^3. ^ mfedld feU H¥ HcT ^FoTOII (W 3.?0 

n3. ftn^ >rfa orar^- ii nrfv »wir foddj^ ^t^ii 

(w 3U) 

777£: TRANSCENDENCE AND THE IMMANENCE. 
Guru Nanak Sahib. 

c \. >hm »orar >huth »f#OT ?r fen era orevrn 
fFfe »ftT r fe »M?7t H¥§" TP" fen ?> wuvrimi 
w Ffenro ojdy'4 ii 

?r fen gir sut uftrw w nnfe <s1h ! <* ii auihi 

feH VTH fe 1 H3" W 7F* feH oTK ^ ?PUt II 

w fodH(S »iw irevra Hciret nfe hh^irii 
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3. ^fedld fe^FfeK^lW fcSddjd ^ HddJ<± ^frFII (ife 1 " T^8o) 
3. H »TU HTUH T »TU VUUT? »TO Hfe UUT H^ll (W <8£) 
8. HUH 3^ ^ ?>?> Ufu Hfu cf§ 

HUH HUfe (W HoT 3Ut II 

HUH lfH "few* TO HoT W UPJ 

huh urn fire ^W3T HUtlRII 

H¥ vrfu flfeflfetSfe II feH# tJ'ftfe Tra Wfu ^'rte ufe II 

(Hfu^, W 

Guru Arjan Sahib. 

M. f<Sdo<'d > H T oT T U »f T ftl F(SddJ(S HddJ<S £cf II 

HorfU Hof WTO TTTJoT HoT nf^oTH l^tll (W 3Mo) 
*jf^t II 

§»f urayftf oft^ »foru T nsrfu nfe ^d^so'd 1 n 

ftt f£ft ~3 UT^ fyH^'d II f<Sdd]<S # HddJcS PdH<i'd II 

HUTO orfu orufu firfe^ii... 

^U 3" »Tflf fcSd'd 1 I! 7?7yo[ »fe 7> H'd^'d" II (W 

£. h nifedid »rereu feu hi »Ponu ii 

fonruHiteoruu^dd'y) tfhi ftr^HtH^fuii (w 3Dt) 

D. »FU HU foufe fyMtj'd II HEt HBt »ToPUIRII 

HddJ£ foddjd W 7F§ II ?U fwfo H# oft£ II (W3U) 
t. ^tw IV>ddJ<S §W HddJcS ^ ofUH fafo H»THt II (W M^D) 

t. »ru ^tl? u^?> > >f r u ut ufenrn 
»pu ufe^ fej nru w ii 

»ru trefu ^fu »ry ut i-i'dd 1 ii 

»FU U^fu URI3" Uddl<jl»hl 

orh-rfe fen ?> ^rfe i?ut ^zfrn ii 
utIuu ur^tu wu »rtu >hut^j hii 

TTOoT fe* fe^ fea* HII (W 

^O. H¥ Ut Hftl H¥fU H Wfu iWdd'H WWW (W M**) 

€ l e l. HddIA PcSddJcS feUoPU H?7 HVRjt »PfU II 

>xnra oftnF <b'<Sc<» >xuj ut fig-fa trflf ii (w ^tfo) 

tf'd'd 1 W »fU T H T W W »fHfe HUfe»F II (Wt^8) 
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^3. 0>ddJ<S HddJA ^ oT^T XFfe fafe TOltft VRjt II 

^M. ^ £t HFU" 3" II TTT^cT »ffoy3 ^wfe II 

H¥ 3" ^fe H¥g of HfoTII ft ^ off few II 

PcSddJcS »Ffa HddJA ¥t §Tjt II oTW TTfo fafc Hdlttl VPOt II 
>w£ ^fo3 ufe nrfir WSTII Wf^t ofb-ffc »TV V7$\\ 
Ufa fa?> tf?F ?TUt cTfell TO^ foddfd Ft fife II 
§fe iffe ?fe»F fU UfeTII (W ^t5) 

^t. »^th »rarw »fWf nnro 7 f^ 1 " otto uvrutn 

rTfe gfe Hut>>ffe Ffoyfe ^te 7 wfc wfe nfe ^H^t II 

Guru Gobind Singh 

°tt. HoT »T3T 3" ofAo(' ^ »fW 

few fe»TO yfe of ffe »PUT H fH&'fddl II 
rTH HoT TO 3" >Jf£oT TO y^3 U 

to ci ot^ot ^ gfe ut HvrftM ii 

HH HoT Ty? 3 3OTT oTZ ^UiT3 U 

to or 3^bt nt to ut oW'Tddi ii 

3H fe*J fU 3 »ff3 f3 TOTZ ufe 

3 7 Ut 3 §UtT HH 3^ H HH'fdJi. (»fcTO ©HHfe) 

3o. »pfe WJ3 »ffy H f3 ¥f^f »ft U II 

»ffe PyJlcS »f?7 T 3H nfnj- nre^ »f^tf nff^e >h# u ii 

^BTTJ cT c733T TO3 1 " M H H V¥ »f# U II 

^te ^fe»ra ^fe»n" ora Tft vfe h^t yft wvrufe ii 

(3" Wfe H^) 

GOD FtfE PERSON. 

Guru Nanak Sahib. 

% nf^yOTHra^H^^fftrii fergrereu OTftr il.. 
wfe wfe to ?^ huh Hvrftni ^fayfo info to vrutn 
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3. TO JPfof yw WRJira W ^HII 

»fUTH >H#OT W >HW WHUH VOTTO II (W 83.?) 

fHfll 

(w ^eot) 

8. yU^HH Ufa 7TH TTfe dl'feG Hfe" ^'tftd ^£ II 

fefa i5Ut &t WTO ira W Ufa cfte ftf3 W II (W Tf ^M) 

Gwn* Arjan Sahib. 

m. >hcto yw nrarfa tmi h^h tth tfc re 11311 
few feftr w nfew xpfo ii <v<sc< ufo ufo <^h ii 

(W W) 

d. orat wftf r^'fe»rii flf# *rfoT vrfe^n 

^fe orag W W Hddjd www (w 

oTfe UHfe Vffe W HVTO 11 VOT H¥ tTO 11 

tToT^^tS tTfe^F^nf^ 1 " II cV<So{ UJUVfftf ufoufofeu tWTS 1 "!! 

(W 

w yuy H¥ ^Ft ^r^t^n^ii 

ttoot srt ^ ufe to irferro n (w 3tt) 

tf. > H T fu ^fe»rfe yfe W$\\\ wfe Hffe ^fe ^fu»r 

ycWdl ii 

yw nrate foo^^M gra" yw yuy fwfe»rii 

(w ^080) 

^O. ^Ut 6dldl ?5§ Tdd^M II fHfe fafe ofd^d'd TFH II 

yw >K^t3 fAd'M 1 »ru »ray wtrfe^F nail 
M > >wy H% etevp ii gorfk w£ to <slH'<v ii 

cVTvoT ^fH WUg W W Ufa »THH OTJ irfe»T HMII 

^jfe ufo iff §t »f^? ?7 1& f >xnSr yuy htto ?rt§ n 
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yuy HtT 1 ^ f urn »f^cr ?7 sretn 

bu 1 " hh*t hi fu <^ddfd "f »rir orufu h until (w est) 

^3. UU Hfe TT oT Hfe >HW^II W Hfc II 

olddfd Hfe Hfe oft Wtll Hfe yU¥ H3" VFfe HH^tll 

(W 3t8) 

^3. rcSdHcs PHdHcSd'd ii i=rt»r 3h u# >h t u t uii 

tfe ftw H*IH<Sd'd II ¥UTfe ^rfe H^ fcSHd'd II 

m yUtf VH ^dl^'<S ^oft HUfe" UTUtll 
PcSd^O ¥F fu^ HUW WUtll 

W3 fw h^ wte yfdHcS fere tw fpfenr n 

urfu ctfe w^fsw 1 " urfu fv^^fenr fm& hh ^rfenrn 

(W BMt) 

c m. nfddjd yuy »ra*5" »ra^ T -Hfe fan fedd 1 wfuii 
fen »r r UT trtf w u§ nfddjd t yfod'd ii 

(w mtt) 
ufu ct ufeT yd'dfl frr?^ ujUHfe ttoj v^t ii 
yut yuy fHfe»r ny vi^f H¥ wl" ^ntf n 

n^. yuy yro wu nfuT hhh 7^3 u 

HU 77 »T# 77 Wf? 1h?7H fWU^ fH?7 77 Hte II (W ^oo^ ) 

°it. feuro yuy wry >wut>tf n 

H% H^ 1 " HrJ TO fcSd'dl^li (w M^t) 

^. >tt >te w ufe ntf yu*j fWHIl 

yw fWF? Tftwfcrt f^tetnrii (w 

Gm/t# Gobind Singh. 

30. <ju >wfe H^fe yutr »rwii 
huh >P77 fevr^ ^ »ft^ »rfe f^un 

HUH ITWcT HUH uraoT HUH ct yfe oTOII 

?fe fWTTUt »f^H UU UFTO II 

TTH 77 ^Pfe tTcTU UU UUT 77 U*f II 

»pfe lfUt[ ^U HUfe MHfe »Tfe II (tFV H^UH) 
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3*1. vbh fu y?fe wfe yra yw mwii 

HOT foj Uf%# HUs*^ BT^?J sSdAd'd II 
W& Ute gW 1 " HtWlfd >HoTO VOT »FBHII 

*JBH W H ¥OT HfUH »f¥3" >HWJ >X#H II 

— = 

WT 7> BUT tH'ofro tTrfe irfe ^ ?THII 

HOT UTtT?7 t?HZ ttTO Hcffe HTfeoT cPHIL. 

HTOT Bra?) HOT #tT7> >H T fe OT »fH3"ll 

>m Ute »f#UT »f?5 T HH HoT VOT »fWII (TFU TPfOT) 

GOD AND MAN 

Guru Nanak Sahib. 

< t. Grg^Hor^HTv^H^t II M^Hfe^HfeTMVifUFt ll^ll UU^II 
^Ut VF^t §^ uQ^W HF B fePH^t H»F U o<Q<* || 
HSt H^fc W »RJcP<JII % 77 W H ^f^raiRII 
fl" oCdfe Hfe HtOT tTOt II S3?> V^TOT Uf3 ut WTj\\\ 
Ufe Vfe iffeH W W^ll tret ^HH 7> t^HSII 

TJ§ 7> W HUt HHt Wfe II % ^ y»r H Ufa»F HHrfe II 
ofU TTOoT Bjfe HUH ferfeW II H^dTT WB* <Stdfd ^ »f T fiEP>f r II 

(W <=IM3) 

3. oTfe»fT ^Tfe HHH Ufa W>ft ufo f<Sds*Q feat? fAdd'd' II 
Ufa ferfe" HFHJ cf^ ^Ufe ?J »f T # Ufa WHF BR Wlid'd' II 

ufo »ru tto hb 7 ? ufa 1 " ufa »rfu crt»F ith^ 7 11 

(W ;>30) 

3. 9«dQ nfnfhH oRJ§ ^ eftp>r TFfe II 

fRJ tJtF ^JH?| HFddjfd efrp eftpfe II 
^fe fcSddfd tT^H TTOoT HUfff H^fe II (W MM) 

8. HOT frPH 1 ^ H^" U He?" ^fe efe 7^11 (W ^o^M) 

M. ^ W ^UZ »fdfo HOT foddfd ttf Ufa VOT HH^II 

(W 

»ravr ^ h Ht^arii (W 338) 

frr?7t »fhh ^tfe»r w^h h^ii (w 83*0 

t. »rdH Tft yyd^y ^ tFt wxfn IN 11 

?T^T H 1 - t WTf U HFt f(Sdd(S ^11 Ofor ^3M3) 
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^o. »F3H ^tfe 3" TO 3"*U d'd^d'd II (W ^MM) 

frrfe Hfddjd fl 1 ^ fefe ^ WH 1 "!! 
TOH ufc ufe>>F H^'d' II 

»FBH ^tfi^ r<Sdo('d1 II (W S^M) 
^3. >H T HH HfeB^^HHfe »F3H WIaPh yl^'d' II 

«18. »F3H U^H HJFU 1 " II H^EF-^ 3^11 (W D£S) 

^M. orfe»r 7SUTU Hfo UH fHH fa§ XFFt^ §V^H?JorUUII 
Hfddjd Hfe Ufa rddH6 fHfe nffrf? Ufa UH lft>HU II 

Ufe Ufe 7FH »ffK3' Ufa Vfte 1 " ufe feU ^ftf fctfU II 

ujuHfe ufe uh vrfer fe?> "few Hfk fw uhuii 

(W too) 

Guru Aryan Sa/u'6. 

cTU U H?> II HUH fe^Tft H^ 1 " WT 3Ut HfeT 

HVPHtlf UU 1 ^ II 

yuu Hftr fn^ w to u Hotu vrfu n 

cJH Ut ufu ¥F foddfd UfU ut TOU F^IRII 

wfe dl^fd ^rou feu bju fep>F5 ii 

rT?> 7F?JoT fe?> »fnF ^ f>rt" ?> aTH oft" oPFt II (W £t8) 
HoT 1 " VPZt HcT" flfell ^ oRF cf§7> ufell 

VRTHU 1 " oTfe fytttt'Jl II Hd<bd'd feu tTfrfU 1 " TFUt II (W ^tt) 
°lt. WVF oT UU II 7F feu ?F feu HWI1 

TP feH ^tf <5Ul" tW tTWII 7^ feu fe^H ?F feu tFfell 

»rfe Hdi'dl ufu»F wfen tf fen §h?^ ?>ul" fen Hten 
tf fen *?hh?> tf fen vfteii ?r fen uot ?>ut fen hut ii 

H^feg'feH^rfeu^U^^UTII TFfOTHni^feHVrfe^FII 

feu »ruuw uh 1 " npfe^ii ifo fen mr ?> ^urn 
uuz nfefe ut tFurn ^tfeur^ 1 " feor Hoifd ^irfe^n 
HUT Hrfe»fT ht ^rt u ^fe^FII (^f^ T t£t) 

»fefe H^" Wfe OT" TT¥ Hfe HHfe^T II 
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uffe ufe»r H¥ ^ntufe yro HUH fewhKii 

3o. >HUTH UU oT H7> Hfe Wll UJU Wfe foTO f%U^ tTWII 
HUTT o[W cT »ffif3T fTTRfe UUnjfe feH # f^ll 

(W ^t^) 

R^. »f T 3H ^H^ft »F3H Ufa IF^Hf H^fe fetj'd' UN 
H3" UUU ^T?7 F^tll ftM 1 " UTUU Hfddjd Hd<±'^l II 

»FHH ^tfe VUW ^tOT U[U HUffe feu fcbHd'd' Ull 

(W ^030) 

33. W ?TH UT^ TFtf dd<^d feH ife y?T crattTII 
»F3H U »T3H ufH ^ VtT c7^ II (W 

33. c7Ft 3fc tu^ll U^f ?TH TTfoT fefe fe^ OTUftll 

cT^clfe Wc7^¥tT?ll >>T^Hfu WHUHHU3"II (W3:>£) 

38. H¥ fer^ ULfU Hfo Wfe ?^jtll wfo H ¥crfH fWtll 

uru iidH^I ftrat nr^fo irfenr h nrafo wfo w ttf§ 11 

(w <*o3) 

3M. ?7H fod^lcS W U faf Wfw TTOt II 

?TH P<SdH<S ^dd^» ufe»F H¥ 11 

UTU yU H !TFt>K feu# ^fe fewtii 

?TOoT ?JEUt ofUH tffe UTU f>Wt>H ^Ftll (W ^383) 

3£. nraTH »rarau Hrfai h^ii w w ^uh ^uni 

(W 

33. didly ^fefrr ftfw^t ii n'dyofH w »eife Hfu H^t linn 
w fe»^ ciu o^dd'd ii »w£^ t h or^ unf^pun^ii uu^n 
trarfe ipTfe vu^n/n f?s^ k»f fuftr ii 

(w <=t«) 

3t. »Tflr VRF ?T5 »FU W »Fftf H^cT cT oTH II 
W HUTO ^d" fytd'd ^ddH'KII 

»fu ijfe unft H^oT oft nnHf of^- ii 

Hdl'fe H^oT oft UW (V7)cT ^ l{f tTO II (W 
It. XlfelTOoT ^feoT UVTU II 
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feW feW HH Ut UK grfeoT ^HU TTOIRII 

frra^ 1 " Hof of^ ^ oTUt^ II HHVTU W H^FVft HU »fe ?> 

Ut*Kjt>tf ll^ll TO^II 
^fc yunj ^jw tfTO »ffeoT feft HHF^gii 
UK »ffeP>T?7 WW Hfe gut »FV?J fee W^UIRII 
BHUt HUfe HH^t »f T H T HH ut HrT?> HUW II 
^tfU cTOAO'd ^HW <S'<So( UUU ^ UTR" II (ife 7 £.33) 

77/£ REALIZABILITY OF GOD 
Guru Nanak Sahib 

°L ft=TH feftl ocdfe 3H tTfel »FE H > >ffe? c[TU tTUt tTt^ll 

#h rddd'^l ufw feu ^ wtf nnii 

U fej TO HH oT3" TTUT tTt§" II 

wfo f^H to xr^fu urfe nrfk? vnrft rifthi 

(W Mtt) 

3. fTO3" feUB 3" »Ffe»r II ^&¥^J dfotHdl ufu Vrfe^FII 

fefo fe»F >H§HU W ?7 U^ll ?7H TTUU 3^ oi^lnffe ^Wll 

fefo fefo w?> 3 tfet ii Horfu Hot tTuu Try nntn 

oTTO W c<d£d'd II Kfe tfU TTOoT Wll (W 3Mt) 

tTH fl^fe U WUT feu B?> ^JU II 
fe^ ^ oHh 77 »T^t ^fe B?> ^UIRII 

hu m?7 ^ ujfa ?rfcTii 

ujuHftr ttoj HM'dl^ u§h fe^ut ^iumi to 1 ^ 11 

gfe nfe" ure^r uret>* faftr vfe wfa s^u 11 

fdHcV >>ffafefe »raTOt U§H TOT fecPU 11 
§U ^UU^U >HdM^' HJBHfer oftvrfe TTO II3II 

otj fe»r^u ^ orut fe§ iftn fiwy 11 

ufe flflf tflw ^t>H uraHftf ut^ »ry M3II 

H5 utu irin ^t»F feu ?rfe 11 

fd^<i ufe ^fe»r ujuvrfo 5fe fed'fo 11 
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Hddjfd Hfe fwfW TTOcT H ?rfa II (W 3o) 

8. H?7 HUU KFf»F tfUF S^ II 

H¥fc 77 FtH ^Hfe tTO II 

TT^ HH?I5 lTFt>>r felTO inn 

H7> t U§H ^fe" gj>TO II 

Zlfe BJg" HU^? Hf% f IF^fZJ rdddld VTO ll^ll II 

^rftj few grfe djdvrftj ufo u?> tra n 

Hfe" to ufe 5die fe HF 1 " frffo few 1 ?* II 
fefe »ffefefH Ufa W Hfe»T Hddjfd 7THII3II 
gof^ ^ ofH T Ft>>r ^ ftfe 1 " v# ira^ II 
¥UH f*F ^ UU^ tW Vffo off TOU 1 ^ II 

vnwftr to ^ wt>>r ; -erayftf to hf^ii^n 
>w % fl^FHf Hi" fore u^t? ii 

Ufa HtT? ^Rf K^H 1 " UTC oH&\ VW^ II 
M. Wfo 7S f%F# 3 PdHdd ^HII 

»fHfe vte ?> §h! ftp; wter ftrgr #hii 

tj? felt ¥^Tfe 7> tfeFl" fe$ Hfddjd cT §UUH linil 

H7> t UTCHftf >HUTfe PcS^'Td II BTcT oF c7fU»F Hfe U§H 

few HTfeiimi ^rf ii 

H$ foaite U ZFH ^fk ufe ipfe II 

fvrfo HdHdifd ufo it^h grayftr ufo fe^ ^fe n 

WfelRII 

frrfe ufe Ufa <TH 77 tdfdG H »iOdjfe ^Ffe II 

fRH Hddjd VOT H ^Qdfe W U^fe II 

fej fegvw u o<0dl ^rfe ii^ii 

ftw Hddjd ufrr fvra h w yro Htreii 
ura" fi-rfe ^OriM wift>H tdddid ufc ^d^'<i ii 

H TO fiTO gfe W TTtH^II (W ^R) 

^. frr^ ^ »fdfd" ^ftw ^rfcj irfe" fe^ ^ yrfe §ht di^'y ii 
3" bora fes" ufe otj fwfw fen iffen iran uuwii 

(W .93M) 
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Guru Arjan Sahib. 

fH^HdwlH fiw^^ft^ul»rii TiddoCMfejOT ra^nriRiigu^ii 
cret t=nsH to foifo orfe»F ii oce\ tt?>h rn^r ftjfe yfonFii 
o^flTSHTTO orfe^irfenrn ^Qd'Hld nfo srvrfe^iRii 
TTOFfer sffeG tray ira^offe" n offe h^ 1 " ¥tj ufo ufe uravrfe n 

fe»FfoT VP7) nffw^ll M^ftl tdddld 143^7) II3II 

H fesf U»F H 3¥ H UUT II »f^5 7> ^tT ofU^ HUT II 

h 1 " ftrot>>r itfrj fiwfe 11 org <v<soi ufo ufe ^ upfe iisii 

(w 

t. ^iranriHH^^U^FII BtfwfH^cftfeUHUt^WFII 
>H^fecT T TT3tfcTi-^cT T HII fVw H'UHdlfd ¥ij Jl^ll 
HdH'ftf 4<^rW> ctll tT^H fw W3 £foT 

Vrfe^F ctlRII OT^n 

tTU HtTH TTOH ^ cTVTfenFII TTO 7> ?rfc»F ufo 
^fe^FII 

cTUTr^TIH^te ortH 1 " II Hcjfe W eft cFtRJ HcD-F II (W 
t. ttW W ITFt ^s^'dfl II 7TH tTlffa H > H T HH UPHhnil 

vifo ?> ftw fandd cVH i i ^fe^nl^ ct^gthihii^p^ii 

tre ^ UHH feHW II cT^TT iMUHcT Hldl'd IPII 

H ?> TJTTfU rTH l^VTO^II UH Wt fddW flfe ^ H^ll^ll 
c7U <S»<Sc< djfd fcd'feWII cT^^^K T foHH T feW' II8II 

(W ntt) 

^o. TT^HUgTfR^ iH&fd HVPfe^ll fe^^Htnf^T ^fe r fH«'fe'H T II 

(W «fc>q) 

c l c l. Wfd WkJRT U*dydfK ^ s[H^ ^ cTWII 

wra w irf^H 1 " ^in" feftr n 

H^fe cJRjt W mli^'Hl fcTtffer oP^ U ^fc II 
cTfe oTOH f>RT TTT^T ?J ^<St W II (W <13£0 

^3. PddcMtt HWTffiSHfeUTO V^, H^nTO4^W^HH77 cTII 
^J7> >H>ffi" ^TB" >XH^ ^1^^ > >f>W ^T3" UcT?> ^ II 
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TM3'WH& dldtd^ H^ cTH^, W^WTOUdtdsJA' o|d<S ct W^DW 

(offe dJdtd'H) 
M^H t^H W U, Ufe Wf? H'UHdJ Wll 
Wfl" fcdWHcF Hfddld "^UH ftPtf 1 ?* fe? II 
HHHoT HtH >HH5 U ^UTS Hdfe HTf Xjfe" KZFH II 
fi-kjy 1 H"^" > HHWoT HW HUfe flfe HH% He'9 II 
UH3" "^"33 fedH^oT, UTCW VTdfer oOFE II 

uranfV feu 1 ' »fM5 u wfe ura firen ^tff ii 

77f£ TOTAL VIEW 
A Few whole hymnsJllustrative of the total Sikh view of Godhead. 
Guru Nanak Sahib. 

<t WkRG HfofeWHfo HW of^f §# fkftf H 1 ^ II 

Odd^ ^e^H nrfU orfo ^ »ru hs^irii 
w*fdP>F5 yltj'd 5«1 n feHHHorfeiraH diTd 5«1 irtii uu 1 ^ ii 
fe?> Hftr tfe tfe vrftr fe^tw §h"5 ntn Mi HFt n 

eft dTfe fvrfe »f^"d rF^ dTcT fe<5 HH¥ ^ IRI! 

nfe ^fe ^fe Hftr yutr fro w fopx 7 ?^ n 

H?> Hfe flfe flfe vrfa H^nr W f>W BTd" II 
TTOoT fe^ ct TO yfod'dl ftt EcT H^fe fe^ Ml" II 

(W Ot) 

Guru Arjan Sahib. 

3. >HdTH»raT T ftr H<Sd H<S "oT^ II WSRTH eft >HWHH¥ T IRII dU^ II 
TO 1 * TO 1 " Hfddjd 7>HHot<d II ~dJ3 fcTdU 1 " "3" BT?7 dFfe W II 

h?> s/ldfd zr! uddrn ii fup>TO >>fa?> »ffoT»p?> fwgn 

MS 7^J\ W cT ftjHM'd II 3 1 " oft Wtt WTO II 

>>ffecT ott w ct *dra <s i=rfe ii hut "euu vrfu ?rfcr II3II 
>>ff^^jH?r r ot^ gfccrafo n»ffecT huh tfrrfw^wfijn 
»ffecT w Jjf^H^n nffecT fro ft ^yd 11-311 

»ffecT IFtt W^o( *H§ Xtd II >HfecT HH^ H'dld ^ftr tft^ II 
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»rfeor wf >Hfeor opvws ii »rfoor u'dti'd nffosr nftf ^ 11 
nffeor nfoPH »ffe^r xfhtoii nffeor wt mrt>H brtwiimii 

»ffooT WR3 fnfHfe XIU^H »ffe^T tWfe 9^3" HfiP>P^II 
>HfeoT TOfe foq'cS II HOT ffWf VU^ ^dl^'cS ll£ll 

nffer uuh >nfe^r ^m^ii nffc^r h^?> nffe^r orfeor htoii 

>HfeoT TO cS^d<S Wfell W^JH »fe ^ ^ftril^ll 

»ffcr yut»r »ffcor ran »ffer ju but huh3"ii 
>>ffeor ^tt »ffeor ^ ywn Mnrfo gw »mjftr »mf^ntii 

>>ffeor flOT r fefe^H > H?n T f3'll 'HfeoT yTO^^Hfeor^HiPfHIl 

nffeor ?ft>H w fop h^ii yra to ^fentii 

»rfeor vrfe^F fF oft w/t ^ wfz n »ffcor cr?^ to ufe ^fe n 

»ffccT gfira **feH TOftH II nffeof <JRT? IttZ ^tH IRoll 
H?H§^ WUTH rF oT Hftl II UOT ^ dl'^Td tfel II 

»ffccT »WW TO y<Sd'd II §»F UH oP cT? >H3 ^ W imil 

nfe nfe ii §^ h §^ fe^w f<sdy'A ii 
wpr oft^f H'(Sfd nrftrn nru uifc xufe ^fu& fennfan 
f^ru 7 " fcs^'cs <v<so< ^fenron fafc tifiw^'Aof (Air* n 

3. H¥ ^tft>H >H7J# oF ^^11 Uffc mfe yu?? ^ ^ffelFHTII 

uifc urfe orfe PyHyldA tTO huut ^5 otWfii 
ufe u^ft fer OTft HHHfer uf rr^ii 

?TOor ^HfiT J^TT fa§ Hfer H¥ W^t oT 11*111 

^uvf ^ ysJ'^l ii yra yfe ^fe^ hh ^f1*ii 

>XU5 ^§ H¥ h nfer ^ ^rau ^TEt II 

7^o[ ufe ufe nrunjg fw ^ ;rii 

iEU H^H 1 " W c[U HU?> Ud^H' II 

>>f^r >>f3T Htf^Ft ^RJVTHt y<Sdd ^TTII 

gins ^ Horn 1 " ujfc uffe Hdid" ^rftj ^ ira^ ufe flrr n 
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^ ttW W Hf? Hfe ^ VRF »f&^ H<Jt4'fe»F II 

org ttoct h irfe»n- orfo forair >ny£ iiftr nrfe^F iiannii 

8. Ut^H MH ct iSrail »Rf£ tTO HfcJT ^HII 

tT^ HfeT ^ fesg for few hot ?> ^trrtn... 
»FWff gwwt »iddH'Ht frra bt^ fefti fwfonrn 

VRF HdW B*f §UTT cjtfw fe3" TFf^T II 

fkfe h^t to ^ftf vrt yarfa feftpx 1 " u T fe»rii 
fe^fe TTOcT HUfe fe^ oft frr^t ufo ufo fwfe»F nsimi 

(W ^^5t) 

M. U »ffH U VWJH >HfWHt WUT^h N ^ ^ TOH H 

djed'H II U TOft U f^doCd d (V>ddje Zo[ || U HTfW 
U UT^ fcSU'cS tT 1 " ct TO 1 * ftraoT II 

U HH^J ct HfeT few WTO || 

d U§ ^Ht H f<SddJ<S BT7> TJUt ctfe II 

^cT *jttT ^5 ut»r irafeii (W 3^) 
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